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Abstract 
The traditional Balinese house is organised based on a traditional ordered system to 
accommodate the idea of cosmic harmony between God, humans and the environment. 
This idea is presented through performing socio-cultural practices that have been 
produced and created as the Balinese identity. However, since the culture of Bali is seen 
as an economic resource in an island highly dependent on tourism, the culture including 
the traditional Balinese houses has become a resource of not only admiration but also 
commodification and deterioration.  
In order to illustrate this paradoxical phenomenon, this thesis , which focuses on the 
traditional house influenced by the Majapahit culture, shows how the traditional house has 
been reconfigured as a response to address the specific challenges of the tourism economy. 
Attempting to transcend the discussions on cultural and architectural practices in Bali, this 
thesis offers an empirical investigation that considers the cultural capacity, role and 
functions of the house. It also contributes an architectural evaluation tool to examine the 
inventory of the physical transformation of the traditional Balinese house. 
The inventory of the different degrees and modes of transformation is established 
using an evaluation template as a part of a multiple holistic method. In this investigation, 
the houses, in some cases, become incomplete as the enlargement of some spaces causes 
the reduction of others. Spatial appropriation and reduction have caused the gradual 
disappearance of traditional elements that reveal the deterioration of not only religious 
and social practices but also environmental qualities and responses. The reduction of 
cultural spaces also means that some rituals are now performed in unusual spaces. On the 
other hand, others are relocated to village facilities although religious activities, especially 
those associated with God and the ancestors and carried out in the family temple, are 
performed as previously. The reduction of ritual spaces also causes the reduction of 
shared-time activities such as community gathering and inheritance traditions. Tourist 
activities inside the house and the use of associated electrical appliances have increased 
energy and water consumption. The reduction of open spaces has also reduced garbage 
processing and biodiversity as part of the house.  
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These alterations have caused tension between the “old” and the “new” in which a 
house becomes a site of “living in two worlds.” A modern lifestyle is adopted while 
cultural heritage continues to be not only appreciated and performed, but also 
commoditised. Consequently, the spaces have undergone continual adjustment and 
renewal to become a physical and symbolic structure of past memories. The penetration 
of commercial activities into domestic and ceremonial spaces has diminished the spatial 
relationships of the house. The space has apparently altered from ritualistic patterns into 
more logical and secular patterns. Spatial appropriation and reduction have altered the 
traditional order of the house in which the expanding domestic spaces marginalise the 
spaces for rituals, and the harmonious relationship with the environment, in most cases, is 
hardly represented.  
The transformation of the house can be read as a pragmatic response and reaction to 
maintain the cultural continuity of the house. The infiltration of the tourist economy has 
blurred its architectural boundaries and configuration and has reduced the role of the house 
in Balinese cultural continuity.  
ŝǆ
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Chapter One 
Introduction 
 
1.1. The Paradox of the Transformation of the Traditional Balinese House in the 
Context of the Tourism Economy 
Tourists’ desire to see and experience an original and authentic nature and culture 
has motivated tourist destinations such as Bali to protect and maintain their culture. 
Balinese living in tourist areas desire the economic benefits they can derive from tourism 
and have built facilities to accommodate such activities, many in their own traditional 
Balinese houses.  
The traditional house is an indigenous form accomodating domestic and religious 
activities. It is a compound consisting of a number of pavilions surrounded by walls at the 
front and on two sides with the rear leading to the backyard. Spatially, it is organised 
according to definite rules within the framework of ritual arrangement (Hobart 1978). 
Spatial and spiritual orientations are highly inter-correlated and are fundamental to its 
structure and configuration. Many different values are associated with the various cardinal 
directions, where the pavilions and open spaces within the house are used for different 
processions of religious practices.  
The belief that the ground belongs to God and ancestors relates directly to the socio-
religious practices and influences architectural practices as has been discussed in many 
studies of Bali, such as those of Geertz and Geertz (1975), Goris (1984), Covarrubias 
(1974) and Reuter (2002). Central to this belief is that there is a relationship between the 
agricultural system and religious traditions. People use agricultural products to feed their 
family and to perform rituals. Conversely, people perform rituals by dedicating 
agricultural products to pray for good harvests and to give thanks to the owner of the 
ground for providing fertile land. This belief is manifested in the lifestyle of the Balinese 
people and their agricultural system. For this reason, their domestic and religious activities 
and their aim to maintain a harmonious relationship with God, other humans and the 
environment relate to agricultural sustenance and prosperity. As a site to perform these 
practices, the traditional Balinese house is also manifested and translated in this 
Ϯ
agricultural context. The house and the practices have produced and contributed to the 
Balinese cultural identity.  
However, these iconic practices subsequently became a resource to obtain economic 
benefits when the tourism industry discovered the island in the early 20th century. The 
house, in which domestic and ceremonial practices are performed, has been transformed 
for tourist facilities. The new additional function of the house to serve tourists presents a 
struggle between economic gain and the preservation of Balinese traditional culture. This 
is a paradoxical phenomenon where, as a product of change and non-static phenomenon, 
the traditional house undergoes a process of gradual transformation, even though the 
people try to maintain their traditions as a resource for tourism development. The 
interactions with foreign cultures and the unfolding transformation of social and cultural 
relations among the local people deeply influence the process of accepting a new tradition 
(Gusfield 1967). Cultural changes constitute a link between an “invented present and 
imagined past” where it is constantly being transformed (Wood 1993, p. 58).  
Central to this paradox is the discussion of dynamic cultural transformation to 
anticipate the impact of tourism. This thesis argues that the new agenda for the house in 
the context of the tourism economy is proving to be a challenge and creates a tension in 
relation to the maintenance of the Balinese traditional culture as an expression of Balinese 
identity. The aim is to investigate this paradoxical phenomenon and explore the conflict 
that exists between the conservation of the character of the traditional Balinese house and 
the demands of tourism. The thesis examines how the traditional house has been 
reconfigured as a response to address the specific challenges of the tourism economy. 
1.2. The Focus of the Study: the Entanglement of the Traditional House, Cultural 
Traditions and Tourism 
A culture that consists of artefacts, performances and other products or services of 
ethnic groups is a resource for development in many tourist destinations, including Bali. 
The indigenous population of Bali utilizes their culture, inspired by Hindu Balinese 
religion, as an asset. There is an interrelationship between tourism development and 
culture. Cultural preservation supports tourism, and its development has stimulated the 
ϯ
awareness of the people to preserve the richness of their culture (Cohen 1988; Sanger 
1989; Dogan 1989; Hitchcook, King & Parnwell 1993; McKean 1973).  
However, critics of tourism as an agent for cultural preservation have pointed out 
that the tourism industry has negative impacts, such as the degradation and 
commercialisation of culture including architecture. Hanna (1972) argued that 
commercialisation of rituals and traditions has caused the deterioration of the Balinese 
culture. This deterioration has been followed by replications of traditional arts as tourist 
souvenirs and profanation of sacred performances and places (Bugnicourt 1977). 
“Turistification” of the Balinese culture, such as art performances, constitutes the 
influences of external and internal power relations (Picard 2003, p. 108). Tourism has also 
produced and shaped a new architectural concept that gradually overlooks the diversity of 
locality in architectural traditions into a single, unified Balinese architectural style, the 
Gianyar architectural style (Achmadi 2007). This style has been applied in many buildings 
including public buildings and houses and has become the preferred architectural style in 
Bali. Therefore, local identities and styles that contribute to the diversity of Balinese 
architecture are no longer represented. In addition, tourism that has stimulated the change 
of the built environment in tourism destinations poses a risk to the Balinese environment 
(Cohen 1978). Agricultural settings have altered into urban settings while the construction 
of tourist facilities has created an enormous energy and water demand and generated a 
large quantity of waste and garbage (Lindayati & Nelson 1995; Trimarianto & Dudek 
2011; Dalem et al. 2010).  
Other studies have made interesting observations about Balinese dwellings. As part 
of the transformation of Balinese culture, the dwellings are categorised into two general 
categories: namely the Bali Aga dwellings and the Balinese houses influenced by the 
Majapahit Kingdom culture (Reuter 2002; Goris 1931; Sentosa 1994). Bali Aga societies 
lie mostly in the highlands, being descendants of the supposedly indigenous Balinese, who 
pride themselves on successfully resisting the Majapahit influences (Sentosa 1994). In 
these villages, which are largely marginalised in the Balinese culture, most ceremonial 
activities are performed in communal facilities. In the 14th century, the new ruler of 
Majapahit Kingdom changed many socio-cultural aspects of the majority of Balinese 
villages (Reuter 2002; Goris 1931; Nordholt 1986). In these cultural practices, known as 
ϰ
Bali Majapahit culture, the house is the most important place to perform most ceremonial 
activities, especially those related to human life cycles including birth, marriage and death 
(Oka 2011).  
As part of a cultural phenomenon, the Balinese houses are in the process of being 
altered to accommodate the current demands of the occupants. Many studies have 
examined the dynamics of the social and religious practices in the transformation of the 
house, such as those of Sueca (2003), Sentosa (1994) and Runa (2004). Central to their 
investigations are the significance of the socio-cultural aspects of the process of the 
transformation. The study of Sueca (2003) in Denpasar city focused on the transformation 
of the house in the period of the new millennium and compared modern houses built by 
housing developersto the traditional Balinese house. The study focused on the size of an 
original house, household type, income, number of household members and socio-cultural 
aspects. Santosa (1994), who focused on the dwellings of both Bali Aga and the Bali 
Majapahit societies, found that the system of reciprocal help began to yield to 
individualism. However, in this case, socio-religious cohesion was the barrier protecting 
continuity of the traditions. Runa (2004) focused on the transformation of the spatial 
system in the Bali Aga villages. He suggested that socio-cultural practices, which were 
performed as communal activities and carried out in communal spaces, were mostly 
maintained because of the strong influences of the traditional organisation and the 
traditional rule of the villages. 
The above studies examined houses in rural areas and as part of the process of 
urbanisation and modernisation in the town. On the other hand, this thesis examines the 
transformation of the houses that result from tourism. It focuses on the house influenced 
by Majapahit traditions particularly because, in those traditions, the house is the site of 
most religious activities, especially related to human life cycles. This thesis examines the 
way the reconfiguration of the traditional house is affected by tourist activities and the 
way this reconfiguration ultimately affects Balinese household traditions.  
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1.3. The Influences and Problems of Tourist Activities in the Traditional Balinese 
House 
The traditional house, a place where the family’s history, ancestors and origin are 
located, is significant as embodying the memory of past icons. In the Balinese society, the 
house is a place through which a harmonious relationship with God, humans and the 
environment is maintained. This relationship presents the link between the setting, socio 
cultural activities and environmental components of the house. However, tourism 
economy has influenced this relationship. Tourist facilities including accommodation, 
restaurants and art-shops have led to transformation of the traditional Balinese house. New 
structures have been built in the house compound thus altering the physical configuration 
of the existing spatial structures and edifices including pavilions (bale), the courtyard 
(natah), the backyard (teba) and the spaces between pavilions. The spaces that were 
ordered and configured to perform socio-cultural activities, and for the upkeep of the 
environment to support the occupants’ activities, have changed and these have influenced 
the harmonious relationship of the system of the house.  
This thesis further explores a new relationship in the traditional house. It pays 
attention to the process of transformation in which the transformation is a challenge for 
Balinese architectural practices to provide spaces to accommodate household traditions 
and at the same time obtain economic benefit. The house, configured according to definite 
rules within the framework of ritual arrangement in order to maintain harmonious 
relationships with God, other humans and the environment, now is also reconfigured based 
on the needs of the tourism economy. This thesis examines the conflict that exists between 
the conservation of the character of the traditional Balinese house and the demands of 
tourism. 
The transformation is a complex issue in which changes to the physical setting 
influence socio-religious practices and the environment components of the house. The 
transformation is an architectural challenge because the house has been the site of cultural 
traditions and environmental responses. This challenge represents potential problems and 
gives rise to the question of the continuity of ceremonial practices and the interrelationship 
between the people and their environment. The close link between religious traditions and 
ϲ
environmental elements in the traditional house, which is the reason for combining them 
in this thesis, is a demonstration of the traditional roles of spaces in the house to 
accommodate the occupants’ activities independently and to maintain cosmic harmony. 
The potential problems in relation to the traditional roles of the house will be examined in 
this thesis.  
1.4. Research Aim 
The transformation has altered the setting, spaces and forms of the house, which are 
a manifestation of the Balinese traditions. The attempt to maintain traditional nuances of 
the house has led to an ongoing transformation of the traditional house to perform not only 
domestic and socio-cultural activities but also the additional activities of tourism. The 
house becomes a record to trace the transformation, constituting a kind of visual 
documentation and analysis of building practices. Therefore, the aim of this thesis is to 
explore the impacts of the transformation of the architectural practices in response to the 
new challenges of tourism. 
In order to achieve the aim, this thesis discusses the extent to which the original 
roles and meanings of the house are preserved, and what new roles and values are 
contained in this new setting. This thesis presents the ways in which the house is 
reconfigured, and shows how rituals and mundane practices are mutually implicated and 
affected as the corollary of the transformation. It discusses the impact of new values on 
the original meanings and roles of the house to maintain a harmonious relationship 
between socio-cultural activities and the environment, especially in relation to energy and 
water consumption, garbage processing and biodiversity. This study will provide another 
perspective for people, the government and stakeholders on better ways to transform the 
Balinese house.  
1.5. Thesis Structure 
To achieve the aim, the thesis is divided into nine chapters. Chapter One explains 
the contextual background to the study that underlines the correlation between tourism, 
culture and the transformation of the house. This chapter elaborates the position of this 
study, in relation to broader scholarly debates on tourism and the traditional Balinese 
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house transformation discourses, and serves to develop the aims of the study. The 
subsequent two chapters (Chapter Two and Three) explain the relevant theories of 
tourism, culture related to the environment, house transformation and the traditional 
Balinese house. Chapter Two explores the continuous renewal of Balinese culture that 
influences the transformation of the Balinese house and becomes a resource of cultural 
tourism in Bali. Chapter Three explores the concept and functions of the traditional 
Balinese house influenced by the Majapahit culture. It traces the way the Balinese Hindu 
religion inspires the concept, setting and forms of the house in which the people perform 
their daily and ceremonial activities. These chapters are based on theoretical and empirical 
works completed by previous studies. These theories will be used to understand and 
develop the framework of the study and the research methods.  
Chapter Four describes the survey and sample design, as well as the selection 
process of samples and study areas where the on-site research was carried out. Four 
villages that have a long history of traditional settlements as well as a history of tourism 
were selected as the locations of this study. This chapter also contains the research 
approach, strategies and techniques used to collect and analyse data through a multiple, 
holistic method consisting of a baseline data survey, questionnaires, interviews and 
architectural documentation. The baseline data are presented and analysed in Chapter 
Five. This entails analysis of the range of the physical configurations of the transformation 
of the traditional house. Each part of the house is defined and outlined. The condition of 
the transformed house in each of the four villages is compared and in the last part of the 
chapter, physical and occupant characteristics of the transformed house are explained. The 
analysis of the empirical study is described in Chapters Six and Seven. Chapter Six 
assesses and analyses the socio-cultural aspects. In this chapter, the continuity of the roles 
of the house in relation to the family system and religious practices is presented. Chapter 
Seven presents an analysis of the environmental aspects. This chapter explains the impact 
of tourism on energy and water consumption, garbage production and processing and 
biodiversity, and many of these aspects are compared amongst the villages. The use of 
advanced technologies in the house is not only to accommodate the new demands of the 
owners but also to provide better services and fulfil the demands of tourists.  
ϴ
However, since the traditional house is a place to perform ceremonial activities, 
the transformation becomes a challenge to architectural practices to address the specific 
demands of tourism economy. This challenge is explored in Chapter Eight, which analyses 
and presents the tension between maintaining the old traditions and adopting new 
practices. This chapter explores the role and capacity of the transformed house to 
accommodate its traditional functions. Chapter Nine presents the conclusions including 
an interpretation of the role, functions and capacity of spaces in the new configuration of 
the house. It reflects the architectural challenges of the house in the context of the tourist 
economy.  
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Chapter Two 
The Transformation of the Balinese Culture and Cultural Tourism  
2.1. Introduction  
Tourist activities have driven the paradoxical phenomenon in the traditional 
Balinese house, in which the activities offer economic benefits but at the same time, they 
have changed the physical setting of the house. These changes also have a significant 
influence on the original functions of the house, as a place to maintain a harmonious 
relationship with God, human beings and the environment.  
As the house is a part of the cultural artefacts of Bali, a deeper understanding about 
the transformation process of the Balinese culture is required. This process is elucidated 
and identified in this chapter. To assist with this, some relevant theories about how 
tradition is transmitted will be first reviewed. This theory will be used to examine the 
continuous renewal of the Balinese culture that involves collaboration and contest of the 
internal and external authorities, which drives the richness of the Balinese traditions. The 
cultural richness, which becomes a resource for tourism development, and the impact of 
tourism on the culture are then explored.  
2.2. The Transformation of the Balinese Culture 
A tradition was classically defined in the 1950s and 60s, as static, with little 
differentiation, specialization or innovation based on a traditional elite ruling. However, 
nowadays, tradition is often not a static phenomenon but a process of gradual 
transformation (Eisenstadt 1973). The interaction of members of a society with foreign 
culture and the growth of social and cultural movements deeply influence the character of 
family life, social structure and religious beliefs and practices (Gusfield 1967).  
The notion of tradition is very adaptable that might be transformed in the process of 
its intergenerational transmission. This transmission process is explored by revisiting 
Edward Shils’s theory of a transmission tradition (1971 and 1981). Shils emphasised that 
a transmission tradition refers to the idea of people’s responses to the old tradition with or 
without changes. Shils’ suggestion of a transmission tradition focuses on the interaction 
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intergeneration that is a “chain” and a “bridge” of communication to transfer traditions in 
a particular social structure (Shils 1971, pp. 125, 134). By using this theory, the 
transformation of an architectural production and its traditions are explored to understand 
the way people construct their houses as a physical form of culture, as a response to the 
new conditions and to present their identity. This exploration is relevant to the thesis’s 
examination of how a traditional house and the implementation of the occupants’ 
traditions are gradually transformed. 
The Transmission of Traditions  
A house is the result of the traditions of building practices in a community. Tradition 
is not a fixed entity but it can be defined as the handing down of customs, beliefs and ideas 
that involve the interactions of people in a community with other cultures. The interaction 
is not only handed down but also received and recommended, based on various motives 
of the recipients. The recipients might accept a tradition without analysis, and 
unconsciously or unthinkingly perform it (Shils 1971). It is performed and accepted as 
being true and good, because past generations have done it before.  
On the other hand, some traditions are accepted only after being scrutinised to 
determine whether they meet with certain criteria in a society through an adaptation 
process. In this process, the old might be adjusted so that it meets new conditions or the 
old is used for new purposes (Hobsbawn 1983). This analysis process of acceptance 
implies that it changes over time. Its changing nature constitutes a connection between 
“an invented present” and “imagined past” in which it becomes an ongoing process of 
transformation (Wood 1993, p. 58) or it continually undergoes a process of renewal and 
modification (Hoben & Hefner 1991).  
This transmission process involves the connection between the past and the present 
in which the present traditions contain “memory” or “the record of the past” as a medium 
to maintain the link and to bring past icons as substances of “present attachment” (Shils 
1981, p. 50). Like other traditions, the memory of past icons can be presented in present 
objects such as buildings. The durability of their materials and the existence of the 
building pattern are the factors that demonstrate and present the past in the current building 
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practices (Shils 1981). The impression of traditions in contemporary building practices 
are still attached since architectural traditions offer “profitability, convenience, and 
desired opportunities” to the people (Shils 1981, p. 67). Buildings, including the house, 
continue as traditions inherited in various acts of adaptation, modification and 
replacement.  
As part of architectural production, a house undergoes a process of transformation 
over time. This transformation process parallels the transformation process of the values 
and beliefs of a society. The values and beliefs are translated into shapes and forms in an 
architectural product. In ancient traditions, the house is an unselfconscious physical form 
representing the demands, values, desires, dreams, and passion of people in their 
environment without assistance of a designer, artist, or architect (Rapoport 1969). All 
members of the communities possess the knowledge of the building process and every 
aspect of their society so that in this “primitive” tradition everyone is able to construct 
their own dwelling (Redfield 1965). This tradition occurred for many generations as the 
people received construction traditions without any change because, as suggested by Shils 
(1971), these traditions were accepted without question by the people.  
Building practice changes when an artisan is involved in the construction process. 
This process demonstrates that primitive architecture has transformed into vernacular 
architecture. In the vernacular, the owner is not just a consumer but still has an important 
role and actively participates in the design process. Builders are called in because they 
have more detailed knowledge of construction technologies and influences of the natural 
conditions in a building (Rapoport 1969). The builders are customarily from the 
communities and the process of building is learned by each successive generation (Oliver 
1998). Different challenges faced by many generations, in order to address given problems 
and available recent technologies, have caused an adjustment process in the construction 
of the house. Based on Shils’s theory (1971 and 1981), this is the process of analysing and 
evaluating, where the old traditions are modified in the process of transmission based on 
the rational thought and behaviour of the recipients to meet their recent conditions. This 
process is an adoption model that is more variable and different to those of primitive 
buildings. In a vernacular tradition, few changes occur within a framework of a given 

ϭϮ

common heritage and hierarchy of values (Kowaltowski, Watrin & Pina 2007; Wang 
1997).  
A culture is comprised of whole complexes of a distinctive spiritual, material, 
intellectual, and emotional feature (UNESCO 1982). It has a role to develop the character 
of a society and a house. The characters of some groups might differ although they live in 
a similar natural condition. People have different ways of responding to the environmental 
conditions and the natural resources in their society. These differences cause a variation 
of forms (Oliver 1969; Rapoport 1969). This variation can be seen in some traditional 
houses that have different cultural values and beliefs even though they exist in the same 
geographic condition. The different societies of Southeast Asia, for example, offer an 
incredible range of religions, kinship systems, as well as architectural forms (Sparkes 
2003).  
The Continuous Renewal of Balinese Culture and Houses 
Balinese culture is the result of the responses and interactions of the Balinese people 
with people from other cultures over many generations (Geriya 2007; Mantra 1993). In 
general, as suggested by Raymond Williams (1983), culture is a form of communal actions 
representing a unique response to face new social circumstances. A culture cannot simply 
repeat the ideas of the past. This unique response is an ongoing process and historically 
unfinished (Clifford 1994). Parallel to Williams’ (1983) and Clifford’s (1994) theories, 
the continuous renewal of Balinese culture involves the collaboration and contest of social 
relations. This culture is influenced by the Balinese authorities to express their superiority 
and by the establishment of Javanese kingdoms, colonial and postcolonial orders 
(Nordholt 1986; Vickers 1989; Agung 1991; Dharmayuda 1995). This transformation 
does not imply that the new traditions were totally adopted by the Balinese. Nor were the 
old traditions rejected, abandoned or replaced. Rather the transformation consists of 
selective adoption, where the new is filtered, adjusted and modified to meet the needs and 
conditions of the Balinese.  
In this absorption process, new ideas have infiltrated local traditions by collective 
participation and collaboration. Foreign traditions are incorporated with local practices 

ϭϯ

and gradually acknowledged as Balinese traditions (Pitana 2010). The new ideas have 
infiltrated ancient Balinese traditions, such as the spirits of nature and ancestors, family 
systems and structures, offerings, physical constructions and spatial orientations 
(Swellengrebel 1984; Lansing 1983). These indigenous traditions can still be seen in 
present-day practices, even though a broadly Indian worldview and the cultural links 
between Java and Bali have led to the transformation of religion and social structures of 
Bali (Lansing 1983; Nordholt 1986; Vickers 1989; Agung 1991; Dharmayuda 1995).  
The interaction of the Balinese with foreign culture and the growth of social and 
cultural movements have influenced the transformation process of traditions in the 
community. The transformation that deeply influences the process of accepting new 
traditions in many parts of Bali, based on religious belief and practice, social structure and 
political condition, has been suggested by many studies on Bali such as those of Nordholt 
(1986), Vickers (1989), Agung (1991), Dharmayuda (1995) and Picard (1996). These 
factors cause the variation of not only the process of handing down traditions but also 
receiving and recommending, based on the various motives of recipients. This process 
varies in every society to produce a variation of cultural practice.  
This variation can be seen in the traditional Balinese houses influenced by the 
variation of villages in Bali. The villages are divided in two types namely the Bali Aga 
villages, which mostly lay in the highland areas, and the Bali Dataran villages, influenced 
by the Majapahit culture (Parimin 1986) and which make up the majority of the villages 
in Bali. Under the external force of the Majapahit cultures, the Balinese culture has been 
transformed. This transformation is the result of both conquest and colonialism.  
The foundation of the new Javanese court, as suggested by Geertz (1980), created 
not only a centre of power but also a standard of civilization and culture. This was a new 
era of extensive Hindu-Javanese culture that influenced Bali (Goris 1931), especially 
when the Majapahit was destroyed by the Islamised political power in Java in which the 
Hindu Javanese nobles fled and took refuge in Bali (Nordholt 1986). Applying a single 
court system at the top, Gelgel imposed social life and rituals imitated from Majapahit 
culture. According to Shils’s theory (1971), the reformulation of the Balinese culture 
involved the superiority of the new authority. The indigenous Balinese, on the other hand, 
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gained a new status as Bali Aga that has been largely marginalised as a less civilised 
minority in the Balinese culture (Reuter 2002).  
The Bali Aga villages are few in number but have various cultural practices. The 
main characteristic of the Bali Aga villages is that the villages have a main communal 
street running in kaja (toward mountain) - kelod (toward sea) direction such as Julah, 
Tenganan and Bugbug (Figure 2.1). However, almost every Bali Aga village has the same 
specific pattern of house and village (Parimin 1986).  
 
 
Figure 2.1 Plans of Bali Aga villages (Julah, Tenganan and Bugbug) 
Source: Parimin 1986 
As noted by Parimin (1986), in Julah, the main gate of the house faces a main 
communal street or a secondary street both of which are parallel. The Julah house is 
occupied by extended paternal families. The formation of the house consists of three 
zones: a group of sanggah (the family temple, B) in the most sacred zone (kaja), a group 
of bale meten (C) in the middle zone and a group of kitchens (E) and pigsties (F) in profane 
zone (kelod)1 (Figure 2.2).  
 
1
 Julah is located in the northern part of Bali so kaja (toward mountain) is south and kelod (toward sea) is 
north. 
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Figure 2.2 Spatial formation of the house group in Julah 
Source: Parimin 1986 
Similarly, the main gate of a house in Tenganan faces a communal street, but the 
house is for one family. Figure 2.3 shows the Tenganan house that consists of three zones. 
The sacred zone located near communal spaces consists of a bale buga (the pavilion for 
the preparation of festivals, H), natah (the courtyard, A) and the family shrines (B). The 
middle zone consists of a bale meten (the sleeping pavilion, C) and a bale adat (the 
pavilion for ceremonial activities, D) the upper part of this pavilion is used for the granary. 
The third zone located farthest from the communal space is the kitchen (E) and pigsty (F).  
^ƉĂƚŝĂůĨŽƌŵĂƚŝŽŶŽĨƚŚĞŚŽƵƐŝŶŐŐƌŽƵƉ
^ƉĂƚŝĂůĨŽƌŵĂƚŝŽŶŽĨƚŚĞŚŽƵƐĞ

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Figure 2.3 Spatial formation of the house group in Tenganan 
Source: Parimin 1986 
In contrast, the house gate in Bugbug faces a small alley, which connects at right 
angles to the communal space. The house consists of a family temple (B), a bale meten 
(the sleeping pavilion, C), two bales for ceremonial activities (D), a kitchen (E) where the 
upper part of the kitchen is used for the granary. Different from the previous two villages, 
the sacred zone is in the northeast (kaja kangin) corner of the house (Figure 2.4). 
 
Spatial formation of the housing group 
Spatial formation of the house 
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Figure 2.4 Spatial formation of the house group in Bugbug 
Source: Parimin 1986 
The main physical feature of the Bali Aga village is a linear communal open space 
consisting of various facilities. This space is significant in the village to perform social 
and ceremonial practices as communal activities. The communal space in Tenganan, for 
example, consists of temples; ayunan, a traditional swing; bale agung, a meeting hall of 
the village; bale kulkul, a wooden bell tower; jineng, a common rice granary; bale lantang, 
a place for performing ceremonial activities and bale teruna, a meeting hall for the youth 
(Samadhi 2004).  
In these facilities, residents perform most of their socio-cultural activities including 
those related to the village and human life cycles. These spaces are the most important 
spaces for performing ceremonies, such as wedding ceremonies in Pengotan that are 
performed in a temple (pura desa) for more than 10 couples. Ngaben in Bayung Gede is 
Spatial formation of the housing group 
Spatial formation of the house 
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another example that is mostly performed in special places in the village facilities (a bale 
agung temple, a holy field called tegal suci and the main cemetery called setra gede) 
(Dwijendra 2008). Such ceremonies present a communality of cultural practices, in which 
they are seen as the village event, run by a committee formed and centred in the village 
facilities. 
In contrast, the Bali Dataran villages that are influenced by Majapahit culture have few 
village facilities. This pattern is similar in many villages because of culture standardisation 
by the ruler of Gelgel, the successor of the Majapahit in Bali. The ruler of Gelgel imposed 
the pattern of the village to imitate the Majapahit model, including the nine fold spaces 
called nawa sanga and the crossroad type communal open space (Parimin 1986). In this 
pattern, a village is divided by two main axes namely: kaja-kelod and kangin (east) -kauh 
(west) (Figure 2.5). Some village facilities, such as temples, wantilan (the meeting 
pavilion) and a market, are located in the crossroad. Here, people perform ceremonial 
activities related to purification of the villages and their environment, including 
ceremonies in temples or other parts of the villages.  
 
Figure 2.5 Plans of Bali Dataran villages 
Source: Parimin 1986 
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Rituals especially those related to the human life cycle including birth, marriage and 
death are performed inside the house. They are household affairs run by a family, formed 
and centred in the house. The role of the village members is to help the household prepare 
and perform the ceremonies. There is delegation of authority for performing ceremonial 
activities, especially related to the human life cycle, so that the village focuses on cultural 
activities associated with purification of the village while a family focuses on religious 
activities in their house.  
The differences of cultural background have caused the variation of the setting, the 
number and the size of the socio-cultural spaces in the traditional houses in Bali. The 
houses in the Bali Dataran villages influenced by Hindu-Majapahit culture are the stages 
for most rituals, especially related to the human life cycle, so they need much more ritual 
space than those in the Bali Aga villages. Houses in Bali Dataran have more functions, in 
terms of ceremonial activities and the socio-cultural activities have a greater impact on 
the transformation process of the house (Sentosa 1994). Therefore, the cultural practices 
that are performed in the traditional house in the Bali Dataran village are the particular 
focus of this study.  
The variation of the Balinese traditions is part of the transformation process of the 
Balinese culture. This transformation process has been the result of collective participation 
and collaboration of Balinese society over generations. This process has been described 
as a “never ending quest” or “a state of flux” in which the Balinese persistently transform 
their traditions to face novel circumstances and demands (Nordholt 1986, p. v).  
However, when the Dutch conquered Bali in the nineteenth century, they generated 
a political agenda to preserve the Balinese culture as a “fixed traditional order” (Nordholt 
1986). This agenda known as “Baliseering (Balinization)” was established in the 1920s to 
develop a more positive image of their colonial policy, and to help the Balinese people 
forget the Dutch army’s brutal intervention in 1906 and 1908 respectively in Badung and 
Klungkung (Picard 1996, p. 20). This policy helped to strengthen their political agenda 
and to stem the influence of Islamic radicalism and various nationalist movements (Picard 
1996). A form of the preservation agenda has been continued by the Indonesian 
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Government since the 1970s, as central to a “cultural tourism” economy to preserve 
Balinese culture and at the same time to attract tourists (Picard 1996, p. 119).  
After the independence of Indonesia in 1945, the threat posed by Islam to the 
Balinese religion was deemed serious enough for the Balinese to close ranks in defence 
of their religious identity (Bakker 1993; Robinson 1995). In this period, the Balinese 
Hindu religion was not considered a proper religion but was categorised as kepercayaan, 
or the ethnic groups just believe in supernatural forces. In order to avoid becoming the 
target of Muslim or Christian proselytizing, Balinese people transformed their traditions 
to make them eligible for the status of a religion (Picard 2011).  
The Balinese had to make explanations based on traditional manuscripts that their 
traditions have a link with the Hindu religion and explained what exactly their religion 
was. Balinese then tried to learn deeply their religion and the profound knowledge about 
Bali by carrying out many studies and discussions. They also established the organisation 
whose purpose is to conduct studies and discussions in order to understand the Balinese 
traditions in relation to the Hindu religion so that they can make responses and explain 
their traditions and religion based on Hindu literatures such as Bhagavad-Gita and Veda 
(Bagus 1972; Diantari 1990; Anandakusuma 1966). The role of this organisation, the 
Parisada Hindu Dharma Indonesia, is to reinterpret texts of scripture of Hindu religion, 
and standardize the interpretations in the form of ritual procedures (Picard 2011). This 
transformation process is valuable to transform and preserve Balinese culture related to 
the negative impact of tourist activities.  
Culture as Identity 
A study by Shils (1971, p. 136) provides further reading on the creation of new 
tradition in the society that involves institutions to represent “the moral rightness or 
superiority of an institution.” This theory can be seen in the transformation process of 
tradition in Bali under the external force of Majapahit. The period in the middle of the 14th 
century was an important milestone of Balinese culture in which the cultural link between 
Bali and Java was more intense (Covarrubias 1974; Vickers 1989; Swellengrebel 1984; 
Hanna 2004). The Majapahit culture brought a strong influx of the Javanese culture into 
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Bali. Based on Balinese historical chronicles called babad, Nordholt (1986) suggested that 
the conquest of Bali was followed by a migration of Javanese nobility. This migration was 
followed by the application of a new political and social order and hierarchy in Bali. Using 
Shils’s theory, the creation of new traditions in Bali involved “strong personalities-
charismatic persons” (1971, p. 145), a grandchild of a charismatic Javanese priest. He was 
dispatched to govern new traditions of Bali. He was also accompanied by an entourage of 
high Javanese nobles who were each granted a region of the island for their personal 
control (Geertz 1980).  
Bali was ruled from the single main kingdom of Gelgel while other such as Badung, 
Bangli, Tabanan, Karangasem were described as secondary independent palaces (Geertz 
1980). When Gelgel was not able to mediate conflicts between secondary independent 
palaces, the secondary palaces received more power to manage their territories and the 
direct heir of Majapahit then moved the palace from Gelgel to Klungkung for safety 
reasons (Agung 1991). However, the new palace was still the exemplary centre of 
ceremonies and rituals for other secondary palaces (Agung 1991). In order to express their 
superiority, secondary palaces also performed state rituals in their territories to express 
their status differences (Geertz 1980; Nordholt 1986). To do so, every palace or state, 
based on Majapahit culture, transformed independently the Balinese culture that led to 
differences in the implementations of rituals in many regions. Each palace became the 
exemplary centre and a patron of culture in their territories so the rituals and arts thrived 
in a palace and surrounding villages.  
In their territory, the secondary palaces tried to create their own identity to express 
their boundaries and superiority. They expressed themselves and created boundaries with 
others. In this context, the tradition and culture, which reflected common historical 
experiences and shared cultural codes, can be seen as a resource to create boundaries and 
identity (Derek & Japha 1991; Hall 1990; Proshansky et al. 1983). Identity expresses a 
commonality of tradition and culture among the members of a society and an otherness, 
or sharp distinctiveness, from non-members (Brubaker & Cooper 2000). The members of 
a society express their identity through traditions, cultural activities and architectural 
styles that are different from others.  
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Ornaments, building proportions, as well as building materials, are the components 
of traditional architecture that express the otherness in the traditional Balinese 
architecture. There are different styles of traditional architecture in Bali. The architectural 
style of Badung Kingdom called bebadungan that uses brick for all parts of the building 
is different from the style in Gianyar Kingdom called gegianyaran, that use a combination 
of brick and sandstone as building materials (Figure 2.6). In general, the form of the 
building is similar, but because of the character of the building materials, there are some 
differences in the ornaments and part of the building forms. This character is to show an 
identity and create distinctiveness from the others. This character is handed down over 
generations and maintained as a masterpiece of their community (Shils 1971). An identity 
is a strong notion of group homogeneity and implies the high status of the group (Brubaker 
& Cooper 2000).  
 
 
 
 
 
 
 
 
 
 
 
 
Figure 2.6 Building materials can show the distinctiveness between bebadungan and 
gegianyaran style in Bali 
a. Bebadungan style that uses brick  b. Gegianyaran style that uses a 
combination of brick and sandstone 
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As a cultural phenomenon, an 
identity also changes over time. It is 
transformed through interaction, both 
inside and outside of the group 
community, and thus is understood as a 
continuous process that involves not only 
socio-cultural conditions of a group, but 
also the impact of external forces (Logan 
1994; Liu 2009). An identity is never 
complete and constitutes the 
representative of the inside of the community (Hall 1990; Lim 2004). The use of many 
images adopted from other cultures including patra cina and even modern vehicles 
(Figure 2.7) as ornaments show that Balinese societies have accepted new ideas to enrich 
the culture. The ornaments are applied in the building through an adoption process where 
the artisans or builders, during the construction process, freely create and improvise.  
However, the creations still are within the framework of their traditions, or, as 
suggested by Shils (1971), entail attachments of past time representing the high quality of 
the past, so it can be accepted by their society and can be legitimated by a system or 
traditional institutions such as a village and palace. As a traditional institution, a village 
has autonomy to manage the cultural and religious activities in its area. It also has and 
creates its own traditional rules (awig-awig). Any decisions and policies, including 
legitimizing the creations of traditions in a village, are discussed in the meeting of 
members. However, villages that have and are located near a palace usually involve royal 
families to legitimize new creations. This process is related to the role of a palace that is 
an exemplary centre and a patron of culture including the architecture in its territory. 
Therefore, the rituals and arts including creations of new traditions usually thrived in a 
palace and surrounding villages such as Ubud.  
New models that are seen and new activities experienced by the people in their daily 
life are resources of the new ideas. This presents that Balinese architectural identity was 
influenced by other cultures and the Balinese adjusted and used it to become a component 
Figure 2.7 A modern vehicle becomes an 
ornament in Jagaraga temple in Buleleng
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of their buildings. Advanced building materials and technologies are also adopted as a part 
of the traditional architecture. In this context, the traditional architecture undergoes a 
continuous evolution (Vale 1992) where the use of images of modernity that is shown 
through new materials and shape express a new identity (Rapoport 1983).  
This transformation process is called an architectural hybrid related to the use of 
modern architectural aspects in the traditional Balinese architecture or vice versa (Wijaya 
2003). Taman Ujung Karangasem (Figure 2.8) and bale bandung/ loji/kantor (Figure 2.9) 
show that the traditional Balinese architectural hybrid adopts other cultures as a part of 
the identity of the traditional Balinese architecture. 
 
 
 
 
 
 
 
 
  
The adoption of other cultures into the Balinese architecture was influenced by 
ethnic policies of the Dutch colonial administration and the Indonesian Government. As 
Figure 2.9 Bale bandung/ kantor in Kerambitan palace (left) and in Sukawati 
palace (middle) and angkul-angkul in Sukawai palace (right) 
Figure 2.8 Taman Ujung Karangasem, the recreation place for royal familiy 
of Karangasem  
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suggested by Kusno (2000), the Dutch combined an ambition to modernise Bali and an 
aspiration to preserve the Balinese architectural style. The form of the preservation agenda 
has been continued by the Indonesian Government in which Bali was promoted and 
conserved as a site of traditional culture of Indonesia. The approach of the Indonesian 
Government towards culture and its potential has been authoritarian. The culture centrally 
hinged on a representation of a regional architectural variance as an object opposed to 
modern architecture (Kusno 2000). The Indonesian Government reinterpreted the 
Balinese architecture as a different ethnicity with other regions in Indonesia. Each region 
was described as an exotic cultural identity and cultural symbols (Kusno 2000).  
Therefore, the political agendas in Bali have produced architectural variation. The 
variation of the traditional architecture has operated as an idea of uniqueness that offers a 
sense of dignity and a cash income for the Balinese from tourism. However, since the 
people are aware of its economic value, people have utilised their culture as an asset for 
tourism development.  
2.3. Cultural Tourism 
Tourism activities have occurred when people travel to other places to visit historic 
sites, cultural landmarks, attend special events and festivals, or visit museums. However, 
the people never recognised that their activities were a kind of cultural tourism 
(McKercher & Cros 2002). In 1980s, such activities began to be realised as a kind of 
cultural tourism, which were different from those that visited natural environments (Tighe 
1986). A motivation of tourists is not only to look for the natural environment, but also to 
search for exotic cultural experiences that consist of artefacts, performances and other 
products or services of ethnic groups who share a common history, culture, language, 
religion and way of life (Yang, Wall & Smith 2006). This phenomenon, known as cultural 
tourism, is defined as the movements of persons for essentially cultural motivations such 
as study tours, performing arts and cultural tours, travel to festivals and other related 
events (World Tourism Organisation 2012). Based on this phenomenon, many countries 
promote and try to maintain their culture as resources to create a centre of tourist attention 
(Yang & Wall 2009).  
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This is paradoxical phenomenon where, as products of change and non-static 
phenomenon, cultural practices in cultural tourist destinations undergo a process of 
gradual transformation. Central to this paradox is the discussion of the cultural 
transformation process in tourist destinations to anticipate the impact of tourism. There 
are many conflicts between serving tourists as a strategy to gain an economic benefit and 
maintaining culture as an expression of their identity. This exploration is relevant to this 
thesis’s examination of how the transformation of the traditional Balinese house is able to 
demonstrate a link between the past and current practices.  
Culture as Tourist Attractions 
Bali as a tourist destination in Indonesia accentuates its culture to be a magnet for 
tourists. However, tourism in Bali can be divided into two, namely “sunlust” and 
“wanderlust.” According to Gray (cited in Heitmann 2011, p. 33), the first is tourists 
motivated by the desire for rest, relaxation, and the three “s” namely: sun, sea and sand. 
The second is tourists who would like to travel and are interested in experiencing different 
peoples and cultures. 
Some tourist destinations in Bali are categorised as the first, since they rely on their 
natural capital, such as beaches in Kuta and Sanur, lakes in Bedugul, and rice fields in 
Tabanan, while others including Ubud, Kamasan and Batubulan are categorised as the 
second since they focus on their culture such as art performances and cultural activities. 
In this model, there a two major ways in which cultural experiences are marketed to 
tourists. The first is called “tours of living culture” (Wood 1980, p. 575). These consist of 
guided groups that venture out to see cultural forms in their natural setting: religious 
shrines, markets, ceremonies, etc. These events are not staged for tourists, but the presence 
of tourists may alter them in subtle ways. The second is related to cultural experiences 
that are also marketed to tourists through staged productions. These include artisans 
working, chefs cooking, dance and theatre performances (Wood 1980). Such cultural 
experiences can be seen in many tourist destinations in Bali. Many tourists can see these 
over time such as festivals (odalan) in the temples and traditional houses. They can also 
see traditional dances and dramas in many villages or hotels, as well as fine art and 
sculptures in many museums and art galleries.  

Ϯϳ

To anticipate the negative impacts, the Balinese transformed their culture by 
regulating their traditions and making distinctions between sacred traditions and 
performances as part of religious activities and secular ones that can be performed as 
commercial performances for tourists (Dibia 1996; Picard 1996). Based on these, the art 
performances of Bali are then categorised into three types, namely: wali, bebali and balih-
balihan (Dibia 1996; Picard 1990). Wali are art performances that are restricted to visitors 
and just people involved in festivals can see the performances. Since a temple is divided 
into three parts, a location of this ceremony is in the most sacred part called jeroan. Bebali 
are art performances held in the middle part of the temple, called jaba tengah. These 
performances can be seen by visitors. In addition, these performances are also performed 
as supported activities of rituals in villages, palaces and the traditional Balinese houses. 
Spiritually, these are dedicated to God and deities, as well as ancestors. The performances 
are also for demons, so that they do not disturb the rituals. Physically, the performances 
are also to amuse guests during ceremonial processes so that they will stay and witness 
the ceremonies. Balih-balihan are performed outside the temple, called jaba sisi. These 
performances can be witnessed by both villagers and visitors, which usually come from 
other villages, and are considered purely profane performances (Dibia 1996) (Figure 
2.10). In order to avoid the profanation of sacred performances, art performances, 
categorised as balih-balihan, are performed daily as stage productions for tourists in many 
places in Bali such as hotels, restaurants and some villages. 
Cultural activities, such as many ceremonies dedicated for God, the environment 
and ancestors, can been seen by tourists, as suggested by Wood (1980, p. 575), as “tours 
of living culture” in villages as well as traditional houses. A village becomes a stage for 
cultural performances. Ritual processions, from a traditional house to a graveyard and 
from a temple or a traditional house to holy springs, rivers or beaches, are activities that 
are regularly performed in Bali. Tourists can freely witness such activities in streets, 
cemeteries, springs and other part of the villages. 
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The abovementioned activities are performed based on the desa kala patra concept 
(Bagus 2002). This concept teaches people that everything is performed in accordance 
with location or space, time and circumstance (Ramseyer 2001; Eiseman 1989; Bagus 
Figure 2.10 Typical of temples in Bali and its performances 
Source of temple figure: http://balinordest.blogspot.com.au, accessed on June 5th 2012 
Dance performances in jaba sisi of 
the temple. 
Source: http://www.bali-dance, 
accessed on 5th June 2012  
Dance performance in Jaba 
Tengah 
Source: http://www.balitaksu.com, 
accessed on 5th June 2012 
:ĞƌŽĂŶ
:ĂďĂ^ŝƐŝ
:ĂďĂ
dĞŶŐĂŚ
Source: 
http://www.belantaraindonesia.org/
html, accessed on 5th June 2012 
Festival processing in 
jeroan (core part) of the 
temple
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2002). Using the desa kala patra concept, external cultures such as those of China, Egypt 
and India, are filtered, adjusted and modified so that they fit the environmental conditions 
and the Balinese beliefs and values. These are then integrated into the culture of the 
Balinese so that gradually they are approved and recognised as an original culture (Pitana 
2010).  
The use of ancient Chinese coins, locally called pis bolong as an integral part of 
offerings in every Balinese ritual shows that the Balinese culture is flexible and adaptable 
where it can manage and absorb the other cultural elements without endangering its 
identity (Mantra 1993; Udayana University & Francilon 1975; Covarrubias 1974). This 
integration process, using Wood’s term (1993, p. 58), constitutes a link between an 
“invented present and imagined past.” The link, as suggested by Swellengrebel (1984), 
can be seen in some indigenous cultural elements that are still implemented in the present 
traditions such as the system of temple, village and family; the countless varieties of 
offerings; the wet-rice cultivation and organisation; and the fields of music and the dances 
as parts of rituals. 
This adaptation process, based on the desa kala patra, has influenced cultural and 
religious activities in Bali and has caused variations in cultural practises. Such variations 
are another factor attracting tourists to visit Bali (Prameswari 2005). These differences 
and variations show that the culture of Bali is complex and dynamic (Pitana 2010). The 
variation of the culture can be seen in villages and traditional Balinese houses which serve 
as a stage of cultural activities.  
Villages and Traditional Houses as Stages of Cultural Performances 
The village has an important role related to culture and religion in Bali. The term 
“village” is still used, even though the villages may be located in the centre of the district 
or city. Denpasar City, for example, which is the capital of Bali Province, consists of some 
villages called desa pekrama (Nas 1997). Each village has the autonomy to manage their 
area, elect the head of the village and perform religious activities in kahyangan tiga (the 
three main temples in the village).  
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The term “village” in Bali is different from its term in the modern perspective. In 
the modern perspective, it is defined as a clustered human settlement or community with 
a population below 500 householders (Smerdon, Waggett & Grey 1997), so that if the 
population increases, a village becomes a town, or even a city. In Bali, a village is not 
about the size of the population but is a territorial community and religious congregation. 
This is a system of people living in a particular area as members of a village (krama desa). 
They discuss, prepare and conduct many village ceremonies and festivals to maintain the 
sanctity of their village (Raka 1995, cited in Sukawati 2004; Pariman 1986). The unity of 
villagers is related to karang desa, the area of dwellings of villagers; awig-awig, the rule 
that is made and imposed to villagers; and kahyangan tiga, the three temples (Puseh, Desa 
and Dalem) as a system of temples for villagers for praying (Pitana 1994). A village has 
the autonomy to manage its area in cultural and religious activities. It also has and creates 
its own traditional rules (awig-awig) and elects a head of a village called bendesa. Any 
decisions and policies in the village are stated in a meeting of members. Usually, a village 
is divided in some traditional neighbourhood community called banjar.  
This traditional village system is handed down from Balinese ancestors. This system 
was still maintained in colonial periods where the Dutch preserved the idea of the system 
and perpetuated the institution to develop a positive colonial image (Vickers 1989; Picard 
1996). The village system was transformed by creating two distinction systems. The old 
system still managed the religious activities while the new managed secular activities so 
Dutch authorities maintained an administrative grip (Nordholt 1986). This system also 
continues to be maintained under the Indonesian Government as a traditional village 
institution (desa pekraman) that focuses on cultural activities in the village, especially 
related to religion and tradition so that such “village,” as noted by Warren (1993, p. 7 ), is 
more “a ritual –symbolical entity than practical administrative one.” 
Therefore, in order to implement national programs in the village, the national 
government creates another type of village system called desa dinas, the lowest 
administration unit of the Indonesian government administration. The desa dinas focuses 
on implementation of national programs in the village, while the desa pekraman has an 
important role to perform cultural and religious activities in its territory called karang desa 
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consisting of village temples, community buildings, a cemetery, palaces in some villages, 
a market and the traditional houses.  
The village and the traditional house can be seen as a stage to perform many 
ceremonial activities. Many festivals are performed in a temple and utilise many areas of 
the village during the ceremonial process. Melasti is one of the rituals during a festival in 
a temple that attracts visitors. This activity is dedicated to God in order to purify spiritual 
offerings. Villagers bring offerings and parade from a temple to either a river or a beach 
(Figure 2.11). Ngaben is another ceremony that is performed in both a traditional house 
and village facilities. This ceremony is performed in a house, and the family, helped by 
the villagers, bring a dead body to a graveyard using a tower building called wadah (Figure 
2.12). Such activities are found in almost every village in Bali and becomes a cultural 
performance to attract tourists. Many ceremonial activities that are dedicated to God, 
ancestors, the environment and human beings are also performed in a traditional house. 
These activities are performed in pavilions and natah (the courtyard). The activities 
generally involve relatives, members of a village and friends in order to help the family to 
manage the ceremonies. Similar to the ceremonies in the village, ceremonies in the 
traditional house also utilize many offerings (Figure 2.13).  
 
 
 
 
 
Figure 2.11 Melasti parade 
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The Impact of Tourism on the Balinese Culture  
Tourist activities in Bali have influenced many cultural practices. Art performances 
that used to be a part of rituals in villages and traditional houses nowadays are also 
performed for tourists. The barong dance, for example, used to be performed as dedication 
to God, but nowadays, it is performed every day for tourists so that the dances that used 
to be sacred performances are now profane. This phenomenon, like other tourism 
destinations in many countries, shows that tourism has changed some aspects of cultures 
Figure 2.12 Ngaben (cremation ceremony) processions, from 
traditional houses to a cemetery 
Figure 2.13 Ceremonial activities in a traditional house  
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(Cano & Mysyk 2004). Many imitations of traditional arts are produced for tourists 
causing quality degradation of the classical artworks. The profanation of sacred 
performance and places has created a cultural pollution (Bugnicourt 1977) where rituals, 
along with their supported activities, have been performed not only for their original 
functions, but also for obtaining economic benefit from tourists. Therefore, tourism has 
caused commoditization of rituals and traditions (Hitchcook, King & Parnwell 1993). 
Similarly, art performances that used to be parts of religious ceremonies are now turned 
into stage productions in hotels and restaurants. Such cultural transformation is a 
destructive process of a culture, where the Balinese are no longer able to distinguish 
between the original art performances and arts created for commercial purposes (Hanna 
1972).  
The desire of tourists to enjoy the local atmosphere has encouraged the Balinese to 
reapply natural materials such as brick, sandstone, terracotta and other natural materials, 
especially for the façade of tourist facilities. The facilities adopt traditional ornaments in 
order to express an identity of Bali (Salain 2001). However, the components are applied 
just to beautify and do not express their traditional functions. Architectural and decorative 
elements hide the appearance of structural elements, so that the logic of constructions is 
no longer visually apparent to everyone. In some cases, in order to show materials and a 
method of traditional construction, the people install “fake” traditional structural elements 
to hide the real ones. These ‘fake’ constructions are installed to appear as traditional 
components; however, they are merely decorative elements, like decals, and not an 
integral part of the building (Wijaya 2003).  
The transformation of the Balinese architecture has also influenced the diversity of 
Balinese architectural styles. The variation of the architectural styles, such as buleleng, 
bebadungan and gegianyaran styles, has gradually changed into a single unified style in 
which the gegianyaran has become an architectural reference for the Balinese 
architectural identity. The reputation of the gegianyaran style, the architectural style in 
Gianyar, was influenced by the colonial preservationist vision of Bali in the field of 
architecture. This vision can be observed in the architectural design of the Dutch pavilion 
at the 1931 Colonial Exposition in Paris. The architectural style of the Dutch pavilion, 
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which was designed by P.A.J. Moojen and W.J.G. Zweedijk, was mainly inspired by a 
number of traditional architectural productions especially temples and noble houses in 
Gianyar (Morton 2000; Savarese 2001). The selection of this style, as a representation of 
the Balinese architecture in this event, was influenced by Moojen’s architectural 
expeditions in Bali guided by Walter Spies and Rudolph Bonnet living in Ubud, a village 
in Gianyar. Spies and Bonnet involved in many people activities in Ubud and surrounding 
villages (1927-1942), therefore their vision in the field of architecture was inspired by the 
Gianyar architectural style (gegianyaran). Since the Dutch pavilion became entry points 
to introduce Bali for anthropologists, artists, architects and travellers in the 1930s (Picard 
1996, pp. 84-8), its architectural style has become an architectural reference and inspired 
colonial and postcolonial architectural productions in Bali. The pavilion then has become 
a key point of Balinese architectural identity in the early 20th century (Achmadi 2007).  
People also copy this style, which enables them to present a “better” image, and 
apply it their buildings. As suggested by Achmadi (2007), the greater implication of 
tourism is that the local identity fades and a gegianyaran style, which is reputed as a 
chosen architectural reference for Balinese architecture, spreads to almost all parts of Bali. 
Tourism has shaped new architectural concepts that are gradually altered from the 
diversity of local architectural styles into a single, unified style (Achmadi 2007).  
However, tourism has also contributed to the preservation and regeneration of the 
Balinese culture. The notions of the culture that are active and changing are the starting 
point of the new approach. This approach is contrary to the previous one that assumed a 
culture as a unitary, passive and an inert phenomenon, so that they analogise tourism as a 
ball, a moving object, hitting culture as an inert and passive object (culture). According to 
Wood (1980, p. 565), this method is called “a billiard ball model”. Such an approach 
ignores the notion that culture, including Balinese culture, is dynamic. 
An illustration of this cultural dynamism is the Balinese barong dance, as a part of 
the Balinese culture. This dance is a result of a cultural acculturation between Bali and 
China, where the barong mask is similar to a mask in the lion dance that was introduced 
in the Tang dynasty in China in 7-10 BC (Bandem & Boer 1995). Traditionally, the barong 
dance is an important dance in many rituals especially in villages protecting a community 
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from malevolent forces. In the tourism era, the barong dance has been adjusted to suit the 
needs of tourists, so that the performance was reduced in length from three hours to 70 
minutes (Sanger 1989). However, the adaptation does not pollute the culture. The dance 
is still treated with great respect in performances and correct prayers and offerings are 
used before a show as other traditional dances. In the performance, the original barong 
used for rituals is not used for commercial purposes. For these commercial purposes, 
villagers made a copy of the original . The technical and aesthetic standards of the dance 
are also maintained (Sanger 1989). This shows that the local traditions have been changed 
over time as a result of interaction with other cultures. This also shows that the local 
traditions have not been replaced but tailored in subtle ways (Hitchcook, King & Parnwell 
1993) 
Similar illustrations can be observed in the traditional painting in Bali. The oldest 
traditional style is iconography and themes of the shadow puppet play. This style was 
transformed under the influence of Western artists including Walter Spies and Rudolph 
Bonnet who introduced modern techniques and materials (Pastika, Yugus & Suasmini 
2009). They not only taught but also promoted the paintings to international collectors and 
tourists. The traditional painters, especially in Ubud, Sanur and Batuan, adapted new 
techniques so that they have created new styles of Balinese painting (Davies 2007). These 
“modern styles” are known as traditional painting in the Ubud and Batuan style. Tourism 
drives a continuous process of cultural invention (Wood 1993). New traditions have been 
a part of, and enriched, the original culture. Furthermore, McKean (1973) argues that the 
Balinese have protected their culture by distinguishing their traditions between the arts for 
religious and commercial purposes. Dance performances for tourists, for example, are 
altered in subtle ways where they create new versions of dance performances for 
commercial purposes that are different from the original. Therefore, the transformation of 
the culture is not only an external force affecting Bali, but also a process of transformation 
of Balinese society from within (Picard 1993).  
The essence of the transformation of local cultures driven by tourist activities is that 
the activities create consequences. However, tourism can be managed to minimize the 
negative impacts and accentuate the positive impacts of tourism. In order to do so, the 
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Balinese people attempt to maintain the old traditions and at the same time adopt the new 
practices. They are likened to “living in two worlds” in which they address the new 
standard of living while they continuously accommodate and appreciate the traditional 
practices of the occupants (Ramsayer & Tisna 2003, p. 13). Cultural activities have been 
re-configured and re-consolidated as a response to new tourist demands and a new lifestyle 
of the occupants. Therefore, the cultural transformation of Bali needs to be seen along 
with current circumstances and power relations. As a cultural artifact, the transformation 
of the traditional house, can be seen as an adaptation process in order to address the new 
conditions of society. The architectural conception could be read as an attempt to cultivate 
new architectural possibilities and new notions of architectural formations (Achmadi 
2007). This transformation is a response to address the new challenges in the community 
by interpreting the new conception of architectural identity.  
2.4. Conclusions  
This chapter has explored the complexities of the transmission of Balinese traditions 
as a cultural phenomenon in which they are the result of the responses and interactions of 
the Balinese people with people from other cultures over many generations. They are a 
form of communal actions representing a unique response to face new Balinese social 
circumstances. Balinese culture has not repeated the ideas of the past but it has involved 
the historical matters of social contestation. This response has been an ongoing process 
and historically unfinished that varies from place to place and causes variations of 
traditions. The variations can be seen in many socio-cultural aspects of Balinese society 
such as the traditional houses, the pattern of villages, art performances and ceremonial 
activities. Such variations are a factor to attract tourists and offer economic benefit for the 
Balinese.  
However, since the people are aware of its economic value, the Balinese culture 
becomes a resource of not only admiration but also deterioration. This is a paradoxical 
phenomenon in which on one side, the profanation of sacred performance and places has 
created a cultural degradation and on the other side, tourism drives a continuous process 
of cultural invention and creations of Balinese so that the ‘new’ have been a part of, and 
enriched, the original culture. Therefore, the transformation of the culture is not only an 

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external force affecting Bali, but also the transformation of Balinese society from within. 
It needs to be seen as an attempt to cultivate new possibilities and new notions of traditions 
in which the ‘new’ still contains the original concepts and has a link with the past icons 
as their significant elements.  
In this process, the transformation consists of selective adoption, where the ‘new’ is 
filtered, adjusted and modified to meet the needs and recent conditions of the Balinese. 
The original concepts of Balinese culture are significant references to maintain the link 
with past icons and to understand the transformation of the culture. Therefore, in order to 
examine the transformation of the traditional Balinese house, exploration of the origin 
concept, the meaning and value of the house is significant. 
 





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Chapter Three 
The Traditional Balinese House and its Transformation 
3.1. Introduction 
The complexities of the continuous renewal of the Balinese culture that influence 
the transformation of the traditional Balinese house have been presented in the 
previous chapter. This transformation did not imply that the new cultures were totally 
adopted by the Balinese culture, nor were the old rejected, abandoned or replaced. 
Rather, the transformation consisted of selective adoption, where the new was filtered, 
adjusted and modified to meet the traditional cultural needs and conditions of the 
Balinese. This process produced variation and uniqueness of the Balinese culture that 
has attracted tourists and has become a capital of tourism development. The utilization 
of the culture as a tourist attraction has resulted in an altered culture in Bali. The focus 
on the alteration of traditional Balinese houses illustrates that, like other cultural 
alteration, the house is both a resource and point of admiration but also cultural 
deterioration. This paradoxical phenomenon occurs where the traditional house, a 
product of change and non-static phenomenon, undergoes a process of gradual 
transformation. This parallels efforts to try to maintain traditions perceived as central 
to a capital of tourism development. Concepts of origin, their link with the past icons 
and traditions, are significant in this transformation process. They become references 
to understand and maintain new traditions as an expression of the Balinese identity.  
Therefore, in order to understand the transformation of the traditional Balinese 
house, this chapter examine its origin concept, meaning and value. It traces the way 
the Balinese Hindu religion inspired the concept, setting and forms of the house where 
the people performed their daily and ceremonial activities. The activities utilising 
many spaces in the house are then discussed and explored to understand the importance 
of the spaces for the implementation of Balinese traditions and its relation to the 
environmental conditions where the people tried to live in harmony with natural 
resources. The final part of this chapter explains the transformation process over time 
of the traditional Balinese house, which is influenced by many factors including the 
cycle of life, an increase in family size and modernisation.  
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3.2. The Concept of the Traditional Balinese House 
The traditional Balinese house is one of the manifestations of Balinese traditions 
and cultures. It reflects common historical experiences and shares cultural codes. It 
can be seen as resources to create boundaries and an identity (Hall 1990, Derek & 
Japha 1991; Proshansky et al. 1983). Identity expresses commonality of tradition and 
culture among the members of a society and an otherness, or sharp distinctiveness, 
from non-members (Brubaker & Cooper 2000). The house and traditions related to it 
are handed down from generation to generation, so that the people inherit a dual 
heritage. This includes the house and the socio-cultural activities as traditions and 
points to a social-architectural understanding of buildings. Therefore, as a vernacular 
house, the house can be seen as an intersection of “the inheritance of property and the 
heritage of traditions” (Lozanovska 2011, p. 467). 
The Balinese culture inspired by the Hindu religion is represented as continuity 
through the performance of socio-cultural activities in the village and in the traditional 
Balinese house. These activities are a medium to express identity and create 
boundaries with others where this identity is handed down over generations. This 
identity is then translated into the forms and configuration of the traditional house so 
that the house is an integral manifestation and a significant aspect of Balinese Hindu 
religious activities. The majority of research on Balinese architecture has focussed on 
the significance of religion in the house, traditional building practices and socio-
religious structure in the community (Hobart, Ramseyer & Leeman 1996; Eiseman 
1989; Covarrubias 1974). Central to these are the religious traditions of Balinese 
inspiring socio-cultural practices and the traditional house production. This aspect 
establishes the theoretical framework to unfold the religious and ritual significance in 
the house, whereby the house is constructed and used for domestic and ceremonial 
activities. 
The Cosmological Spaces in the House Compound 
The configuration of the house is translated from a spiritual orientation related 
to the polarity concept where the world is built upon opposite poles. This belief 
inspired the concept of cosmic antagonism such as the sacred and profane, positive 
and negative, day and night, sunset and sunrise, high and low, mountain/ highland and 
sea/ lowland. This symbol of the balance of opposite poles, characteristic of the 
Balinese, is called rwa bhineda. It influences the spatial orientation and the shapes of 
ϰϬ
the physical landscape of Bali, including the layout of villages, temples and houses 
(Hobart, Ramseyer & Leeman 1996).  
The traditional Balinese house is perceived as a space that mediates a world 
divided into two antagonistic poles, the divine and the nether forces or energies where 
the upper world is the sacred direction and the below world is the profane (Hobart, 
Ramseyer & Leeman 1996; Eiseman 1989). The sacred direction is the dwelling of the 
Hindu deities situated in the highland/mountains called kaja. The opposite direction is 
kelod meaning the seaward. This direction is less sacred, even impure (Eiseman 1989). 
However, kelod for the Balinese is a place for purification where the Balinese perform 
purification ceremonies such as melasti on the beaches.  
In between the upper and nether worlds lies the intermediate sphere called 
madyapada/ mertyapada (Swellengrebel 1984). This intermediate sphere is the space 
for human dwelling, which has an important role to maintain the balance of the upper 
and nether worlds (Hobart, Ramseyer & Leeman 1996). The world is thus divided into 
three parts: the divine world, the intermediate sphere and the nether world.  
The Balinese believe that they have religious roles to maintain the harmonious 
relationship with God, and to protect the environment as a representation of the power 
of God. These roles are explained in the concept of macrocosm (bhuwana agung) and 
microcosm (bhuwana alit). Bhuwana agung is the universe where human beings live 
and bhuwana alit is the structure of the human body (Eiseman 1989). In this belief, a 
human (microcosm/bhuawana alit) is a mirror or a faithful copy of the great world, or 
the macrocosm (bhuwana agung) and has important roles to maintain a harmonious 
relationship with the divine and the profane world including the environment (Hobart, 
Ramseyer & Leeman 1996; Soebandi 1990; Meganada 1990).  
This relationship is the embodiment of the Hindu religion philosophy called tri 
hita karana that is widely accepted in Bali (Eiseman 1989; Kagami 1988; Ashrama, 
Pitana & Windia 2007). The spirit of this philosophy is a harmonious relationship 
between God, human beings and the environment (Dalem 2007). The tri hita karana 
philosophy then inspires other concepts related to the landscape of Bali from the 
universe physical division to the human physical division. As a part of the universe, 
the landscape of Bali is divided into three parts called tri loka: the upper world for God 
(swah loka), the intermediate world for human beings (bwah loka) and the lower world 
ϰϭ
for demons (bhur loka) (Meganada 1990; Hobart, Ramseyer & Leeman 1996; Eiseman 
1989). The tri loka concept then bears the tri angga concept as a human physical 
division. Based on this concept, well known as the concept of the built environment 
and the traditional Balinese house, the world is divided into three traditional values 
namely utama, madia and nista or the head, the body and the legs. Utama or the head 
means high, lofty, or most sacred value, madia or the body means middle or neutral 
and nista or the legs means below or most profane value (Gelebet 1986; Meganada 
1990; Hobart, Ramseyer & Leeman 1996; Eiseman 1989) (Figure 3.1).  
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
Figure 3.1 Tri hita karana and the concept of the traditional Balinese house 
Source: Putra 1984 
 
The Three Divisions of the House  
 
The traditional Balinese house is perceived and interpreted through the religious 
and spiritual concepts outlined above. The head is the most sacred area (A) (Figure 
3.2). In this part, the people build shrines and pavilions in such a way that the spaces 
are able to accommodate many ceremonial activities dedicated to God and ancestors. 
The body is the intermediate sphere where the people build many pavilions (bales) to 
accommodate domestic and ceremonial activities (B). The legs are the nista (below) 
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area, also called lebuh. The legs consist of a backyard called teba (C) and a front part 
of the house (D) consisting of telajakan, wall, angkul-angkul and aling-aling. The 
three parts in the house are interrelated and inseparable, and interpreted in a similar 
way to the division of the village where, as suggested by Covarrubias (1974, p. 42), 
the head and the body are the “dwelling-ground” and the legs are the “unlived” parts. 
The legs are uninhabited by humans, but are needed for human habitation to support 
domestic and religious activities of the occupants.  
 
 
 
 
 
 
 
 
 
 
 
 
 
Figure 3.2 The division of the traditional Balinese house 
In this composition, the dwelling-ground is located in between the backyard and 
the front part of the house. As the unlived parts of the house, the front part faces the 
street, and the teba is located farthest from the street. On the other hand, in the 
dwelling-ground, the family temple is located in the most sacred area, the kaja-kangin 
corner or the northeastern part, especially in houses in the southern part of Bali. 
Consequently, the family temple will be near the street if the house is located in the 
west of the street (Figure 3.2; House I). On the other hand, the family temple will be 
farther from the street if the house is located in the east of the street (Figure 3.2; House 
II).  
The backyard classified as an “unlived” part means that there is no particular 
traditional order through which to arrange the configuration of vegetation and animals 
in this part. While temporary structures are built for keeping animals - temporary 
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structures such as pigsties, cowsheds and henhouses – the placement of these is not 
regulated by traditional architectural requirement.  
In contrast, the head that is the place for God and ancestors, and the body that 
consists of many pavilions, are regulated based on traditional concepts that are 
described in the manuscript of the traditional Balinese architecture called asta kosala-
kosali as adopted from the Majapahit culture (Puja 1986). The spaces are organised 
into nine zones called sanga mandala that is the diagram of cosmological hierarchy of 
the house (Budiharjo 1986; Gelebet 1986; Meganada 1990) (Figure 3.3). This concept 
is inspired by the tri loka and the two antagonistic poles (kaja-kelod and kangin-kauh) 
concepts. This orientation concept is also influenced by the geographical condition of 
Bali where the highland is situated in the middle of the island stretching from east to 
west. This condition causes kaja and kelod are variable directions. Kaja is the north 
and kelod is the south in the southern part of Bali and vice versa. On the other side, 
kangin and kauh are fixed directions. Kangin is the direction of sunrise (the east) and 
kauh is direction of sunset (the west). Kangin where the sun raises bringing the light, 
day and life is the sacred direction. In contrast, kauh, where the sun has passed, is the 
profane direction (Hobart, Ramseyer & Leeman 1996). The two main directions, kaja-
kelod and kangin kauh, are the co-ordinate and the orientation system, the ritual 
behaviour, and the social arrangement of the living spaces (Hobart, Ramseyer & 
Leeman 1996).  
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Figure 3.3 The direction and sanga mandala concept 
Source: Budihardjo 1998 
 
The sanga mandala concept represents the variety of values from the most 
sacred value called utamaning utama (ᬅ), where the family temple is located, to the 
most profane value called nistaning nista (ᬍ), where the paon (kitchen) and pigsty is 
located (Figure 3.4). Based on its function, the other pavilions are located in the 
appropriate values. The bale meten (the northern pavilion) associated with ritual 
activities and sleeping area for the head of the household, or the oldest people, is 
located in the utamaning madya zone (ᬈ), the combination of the most sacred and 
the middle sacred zones. The bale dauh and bale delod, related to the domestic 
activities, are located in respectively the madyaning nista (ᬌ) and the nistaning 
madya zones (ᬊ), the combination of the middle sacred and the most profane zone. 
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Figure 3.4 Diagrams of four Balinese compounds 
(The continuous lines represent the solid walls whilst the broken lines represent the internal sections, 
which of course have no tangible reality) 
Source: Howe 1983 
 
Based on the sanga mandala concept the owner, helped by an undagi (the 
traditional architect), arranges and measures the spaces, pavilions, walls, traditional 
gate and other parts of the house. The measurement of the house uses traditional 
measurement units called gegulak, which uses parts of the owner’s body, such as the 
legs, hands and feet as the basic dimensions (Kagami 1988; Bhuana 2008). The body 
is the main source of the measurement system in the traditional Balinese house in an 
attempt to maintain a harmonious relationship between a human and the built 
environment, including the house.  
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Every part of the house uses a different part of the body as a unit of measurement 
(Figure 3.5). The width and length of the house are measured by depa or depa agung 
(A), the unit of measurement that is taken as the distance between the tips of the middle 
fingers when the arms are stretched out as far as they will reach. Furthermore, the 
pavilions and the detail of the building are measured by many compositions of the 
hand and fingers including guli, cengkang, lengkat, musti (C). Finally, the distance 
between pavilions is measured by the length of the sole of feet called tapak and the 
width of the sole of feet called tapak ngandang (B) (Meganada 1990; Howe 1983; 
Adhika 1994). Scholars draw these units of measurement based on the asta kosala -
kosali, the manuscript of traditional Balinese architecture guidelines.  
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
To measure the distance between pavilions, one of the shrines in the family 
temple, the sanggah kemulan, functions as a benchmark. From this shrine, the location 
of bale daja is determined. This bale is the starting point for measuring the other 
pavilions. The measurement is based on the traditional counting system that uses the 
eight names of the deities in the Hindu religion. There are Sri, Indra, Guru, Yama, 
Rudra, Brahma, Kala and Uma (Figure 3.6). The distances between pavilions are based 
on the name of the deities associated with the function of the pavilions. Sri, who is a 
Figure 3.5 The size of the human body as the basis of measurements for the built 
environment 
Source: Adhika 1994 
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goddess of rice, for instance, is used to determine the distance from bale daja to jineng, 
the granary. Since the counting system consists of eight names and the counting starts 
from Sri, the proper distance to the granary is one, nine times, 17 times, or 25 times 
and so forth in which the foot of owner is used as a unit of measurement. Brahma, who 
is the deity of fire, is used to determine the distance from bale daja to the kitchen, so 
the proper distance to the kitchen is six times, 14 times, 22 times and so forth. Every 
distance must be finished by atapak ngandang, one foot wide, which will add soul 
(pengurip) to the building (Adhika 1994). This system provides the opportunity for the 
owners to choose the most appropriate size for their home related to their needs and 
conditions based on the desa kala patra concepts.  
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
The use of the actual and particular dimensions of the owner’s body for 
measurement in the house produces a variety of pavilion and space forms, even though 
the house applies the same philosophy and concepts (Figure 3.7). The variety of social 
status and roles of the owners in their communities influences the variety of the form 
of the house. Geographical factors and historical events have also produced a diversity 
of cultural practices, including physical images of the house (Hobart, Ramseyer & 
Leeman 1996; Geertz 2004). The variety is inspired by the desa-kala-patra concept, 
Figure 3.6 The traditional Balinese house measurement system 
Source: Adhika 1994 
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where a house is built based on the condition of the land and the location, the time and 
the circumstance. This concept represents a flexibility of the Balinese culture that 
determines the approach to the construction of the house (Meganada 1990). 
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Figure 3.7 Various models of pavilions and the family temple  
Source: Meganada 1990 
Such variations can be seen in many detailed drawings of the typical traditional 
house including the drawings by Tan (1967) and Budihardjo (1986), as well as the 
drawings by local writers such as Gelebet (1986) (Figure 3.8). However, the 
formations of the pavilions still represent the implementation of the sanga mandala 
concept, which has been considered as a template and standard record accompanying 
architectural discussion of Balinese architecture (Figure 3.8A). It can be seen in three 
example houses that are the result of previous studies. In every house, the family 
temple (A) is in utamaning utama zone, the bale meten (B) is in madyaning utama 
zone, and the bale dauh (C) is in madyaning nista zone. The differences of the 
pavilions are related to the size of the pavilions. The bale meten in House Plan 2 has a 
veranda, whereas House Plans 1 and 3 do not have a veranda (Figure 3.8). The 
variation of the family temples (A) is related to the number of the shrines. The more 
shrines there are, the wider the family temple. The other difference is the location of 
the family temple’s gate, where the gate is optionally located in the west and south of 
the family temple wall directly entering to the natah. The natah located in the middle 
of the zone (madyaning madya) has different shapes because of the differences of the 
form and setting of the pavilions.  
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Figure 3.8 The variation of the traditional Balinese house configurations but still 
applying the sanga mandala concept 
3.3 Spatial Components and their Functions 
Related directly to the teaching of the Hindu religion, pavilions and spaces in the 
traditional Balinese house were designed to accommodate domestic and socio-cultural 
activities. The traditional Balinese house as it evolved in the period of Majapahit-
inspired architectural formations is illustrated in Figure 3.9. The significance of the 
components and pavilions of the house are outlined below.  
Legend 
A. Family temple (merajan) 
B. Northern pavilion (bale meten/ 
bale daja) 
C. Western pavilion (bale dauh) 
D. Shrine in the natah 
E. Eastern pavilion (bale dangin) 
F. Southern pavilion (bale 
sumangen) 
D. House Plan 3 
Source: Budiharjo 1986 
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B. House Plan 1  
Source: Gelebet 1986 
G. Granary (jineng/ klumpu) 
H. Kitchen (paon/perantenan) 
I. Aling-aling 
J. Courtyard (natah) 
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1. The family temple (sanggah/ merajan) 
The family temple called sanggah or merajan, located in the kaja-kangin corner of 
the house, is a place for praying to God and ancestors. Physically, it is surrounded 
by walls and organised around at least three shrines and a supported pavilion called 
piyasan. The family temple is a site where the Balinese perform many activities, 
such as praying, singing and dancing that are devoted to God and ancestors. It is a 
place where the Balinese show their devotion by working together with their 
related family. They dedicate offerings and decorate the pavilions and shrines in 
the family temple with special clothes.  
2. The northern pavilion (bale meten/ bale daja) 
The bale meten/ bale daja is a pavilion for the oldest family members, children 
and unmarried daughters that consists of one or two bedrooms and a veranda. This 
is located on kaja direction near the family temple. The bale is a building related 
to some religious activities such as proposal rituals in a wedding ceremony and a 
seclusion ritual before a tooth-filing ceremony (mesangih). The participants stay 
in this pavilion before attending the main rituals in the bale dangin. The building 
is also a space for supporting activities during ceremonies, including a place for 
Figure 3.9 Typical configuration of the traditional Balinese house  
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pesantian (the traditional singing group for rituals) and special guests such as the 
head of the village, royal and high priest families.  
3. The eastern pavilion (bale dangin/ bale adat) 
The bale dangin is an open pavilion where the walls are just on two sides. It is 
located in kangin direction, in front of the bale daja and near the family temple. 
The pavilion consists of one wooden bed for manusa and pitra yadnya rituals, such 
as ngaben (a cremation ceremony), nyekah (a purification of the soul), mesakapan 
(a wedding ceremony), mesangih (a tooth-filing ceremony), otonan (a birthday 
ceremony) and many ceremonies for a baby.  
4. The western pavilion (bale dauh) 
The bale dauh is a building for all family members located on the west side of the 
house. It consists of one or more bedrooms and one veranda. The veranda is used 
for guests who are involved in ceremonial activities. In some conditions, it is also 
the location of the wayang lemah, the puppet shadow, which is performed as a part 
of the ceremonies.  
5. The granary (jineng/ lumbung) 
The granary (jineng/lumbung) is a rice barn. This warehouse is located near a 
kitchen (paon), and is higher than other buildings. Usually a non-permanent 
wooden ladder (jan/ gerejak) is provided to collect rice (Kagami, 1988). 
6. The kitchen (paon/ pewaregan) 
The kitchen (paon/ pewaregan) is located on the kelod side of the house. It is a 
place where people cook and keep food materials and many kinds of cooking 
equipment. It is also a place for purification rituals especially after coming from 
funeral ceremonies from other houses. 
7. The courtyard (natah) 
The natah is an empty space in the middle of the compound space formed by the 
setting of the pavilions in the house. It is a central orientation for human 
circulation. It means emptiness, the harmony between microcosm and macrocosm 
where the people perform many rituals such as ngaben, nyekah, mesakapan, 
mesangih and ceremonies for a baby. As an open space, the natah is a place for 
planting vegetation especially the small trees including many kinds of flowers. 
This space is able to accommodate domestic activities, including drying rice, 
ϱϮ
drying clothes, or for children to play. The activities change over time, which 
depends on the procession of the rituals and activities. These make it impossible 
for the particular pattern to represent the functions of the space. The space is empty 
and has no definition as a place of activities until the people perform them and use 
many types of equipment. 
8. The small wall behind the traditional gate (aling-aling) 
Balinese people always welcome guests, and never close a gate. To protect their 
privacy, the people build a small wall called aling-aling as a screen so that 
someone outside cannot see the people who are in the house. It is built in between 
the traditional gate called angkul-angkul and the house yard. 
9. The traditional gate (angkul-angkul) 
The traditional gate, angkul-angkul, is a pair of two brick blocks in a row, 
positioned with a wooden door in between. The angkul-angkul has a pyramid roof 
made from dry grass or brick and stone. The angkul-angkul is normally higher than 
the wall surrounding the house. This is usually used as the entrance to the central 
courtyard called natah (Kagami 1988) 
10. The telajakan 
The telajakan is a profane space between the front wall and road. This place 
functions as a garden where people plant vegetation such as flowers, foliage and 
trees.  
11. The backyard (teba) 
Similar to natah, teba is also an empty space in the back. It is a place for planting 
vegetation and raising animals that are used for food and offering materials. It is 
also a place for garbage processing. It is a place to prepare offerings related to 
ceremonial activities, including many kinds of food and other ceremonial 
equipment.  
The abovementioned functions of pavilions and open spaces show that the house 
has multifunctional purposes, both spiritual purposes represented by ceremonial 
activities and secular purposes represented by domestic activities. The domestic 
activities are related to the basic demands of the occupants (Wikstrom 1995). The 
domestic domain in the traditional Balinese house comprises the compound spaces and 
the backyard. Within the zone of the domestic domain, the inhabitations are 
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preoccupied with daily work. Women move across spaces: to the kitchen, to the pigsty, 
to the backyard for taking many materials for cooking, to the granary for pounding and 
husking unhulled rice, and sometimes to the rice field for helping men, as well as going 
to the market. If they have spare time, they sit in the pavilions or under the shade of 
the tree to chat with other women and watch the children playing in the natah. Men, 
on the other hand, move across spaces in the house to help women prepare their daily 
needs. They move to the backyard to collect materials from trees such as coconut trees, 
go to the granary to take the unhulled rice and dry it in the natah, and then they go to 
the field. In men’s spare time, they move across the spaces: to the front of the house 
for chatting and cock fighting, to a pavilion for painting or carving, to the backyard for 
taking fruit and other materials for offerings, or planting trees, or cutting trees for 
building materials. The activities are not just the specific layering of domestic spaces 
producing a system but, as suggested by Lozanovska (2002), the binding of the 
domestic spaces occurs through the repetitive nature of these activities by and through 
the continuous moving body of the occupants. The spaces become meaningful through 
this interaction between architectural spaces, objects and activities therein. Without 
such activities, the spaces are abstract and without meaning.  
The social-cultural activities are related to harmonious relationships between 
occupants and God, as well as community. This is represented by the ceremonial 
activities that are regularly performed in the house. In ceremonial activities, the house 
is full of activities involving the members of the family and the community during the 
preparation and the day of the rituals. The house becomes a meeting place for members 
of a traditional neighbourhood called banjar to do voluntarily work, chat and discuss. 
Women make same offerings in the compound space, the spaces located in between 
the sacred and profane area. They arrange flowers, fruits and coconut leaves. Men 
merge with other men in the backyard or other spaces in the house. Men usually make 
some offering of equipment to complete the offerings made by women. They prepare 
food for offerings and feast in the backyard, the profane space.  
On the days of ceremony, Women assemble in the compound space and family 
temple, take and lay the offerings in the shrines, light incense and perform the 
procession of the rituals. They perform these activities and rituals together guided by 
a priest called pemangku or a high priest called pedanda. Some of them sing religious 
songs and walk from space to space based on the particular rituals. The women, who 
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are not involved, sit on the floor or ground in the family temple and witness the rituals. 
They are ready to take on the role in the ritual processions if necessary. Men, on the 
other hand, assemble in many areas of the house to witness the rituals. They are ready 
to help women during the rituals including bringing heavy ritual equipment and 
offerings.  
The use of the spaces in the house illustrates that spatial configuration constructs, 
as noted by Lozanovska (2006, p. 325), “a spatial symmetrical division of gender.” In 
domestic activities, most of women’s activities are inside the house, while men are 
outside of the house. Men have the main role to feed their family by working in the 
field and harvesting crops while women help men to take care of the children, cooking 
and other domestic activities. In contrast, in the ritual activities, men and women 
switch roles. The ritual activities are the domain of women, while men perform a 
supporting role.  
Rituals, as noted by Geertz (1973) have emerged as a central concept in the 
traditional kinship system in Bali. Through performing rituals, the members of the 
paternal kinship group work together to give thanks to God and their ancestors (Geertz 
& Geertz 1975). Rituals are not a mere article of faith. Rather, religious activities are 
media for the family members to express their family structure. According to Geertzs’ 
theory, the entire social structure and relationship in a kinship system is necessitated, 
or validated, by rituals. In this system, activities in the family temple present a “social 
matrix” of paternal kinship system in the house where every member is responsible for 
the performance of its religious activities and any other related practices including 
cleaning up, decorating and preparations of ceremonies (Geertz & Geertz 1975, p. 12). 
This demonstrates the solidarity and obligation of the members in their group. Each 
member has their most intimate and enduring relationships that provide a basic 
framework for interpersonal relationships.  
The ceremonial activities in the house illustrate the social and cultural practices. 
As social practices, the members of the communities come to the house to help and 
witness the rituals. During the voluntary work in the house, the people gather in groups 
to help the owners by making offerings. The people work in a relaxed atmosphere and 
sometimes it is interspersed with jokes. The house becomes the busiest and the noisiest 
place. As social activities, ceremonial activities along with the preparation are used as 
a medium of communication and meeting to tighten the relationship among members 
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of the community. The people willingly help as a social responsibility in the society. 
This illustrates that people, as members of society, are interdependent where all 
members of the society need each other. They are engaged in a socio-spatial 
relationship that has been inherited from the past generations as a tradition of the 
society.  
3.4 The Spatial Configuration Representing Ritual Position and Movement 
The ceremonial activities also represent cultural activities where, during the 
ceremonies, cultural production and activities are performed. Spiritually, the 
supporting activities presented by many performances are dedicated and honoured to 
God and deities as well as ancestors. The performances are also for demons so that 
they do not disturb the rituals. The performances amuse guests during the procession 
so that they will stay and witness the rituals. Physically and spiritually called sekala 
and niskala, the purpose of the performances is to maintain a harmonious relationship 
with God, human beings and the environment.  
The house, as suggested by Mark Hobart (1978), is organised within the 
framework of ritual position and movement that possess a complex significance. The 
use of spaces presents the spiritual symbols of rituals procession and location. Central 
to these spiritual symbols are that many spaces are interrelated and are widely 
understood to be spaces with different levels of sacredness (Hobart 1978; Tan 1967). 
These spaces are arranged in such a way so that the religious atmosphere in the family 
temple or other spaces during the ceremonies is able to be experienced and witnessed 
by all occupants in all parts of the house. In the ceremonial activities, ritual spaces are 
like a stage that performs religious performances not only for God and the ancestors 
of occupants but also for the members of a paternal kinship family, their guests and 
members of the village.  
The rituals are the main activities in the ceremonies reflecting the traditional 
belief practices of the Balinese. These activities are related to panca yadnya, the five 
sacrificial rituals of the Hindu–Balinese religion. These consist of dewa yadnya 
dedicated to God and deities, resi yadnya consecrated and honoured for priests and 
priestesses, pitra yadnya dedicated to ancestor, manusa yadnya associated with human 
life cycle ceremonies, and butha yadnya dedicated to spirits and demons (Hobart, 
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Ramseyer & Leemann 1996). These ceremonial activities are performed in particular 
ritual spaces in the house.  
The dewa yadnya consist of many ceremonial activities associated with God and 
the ancestors. These activities are mainly performed in the family temple. Such 
ceremonies are carried out daily, monthly, every 210 days, every year and every 25-
50 years. A pavilion, especially the bale dangin (the eastern pavilion), is used to 
prepare the offerings for daily and monthly ceremonies (ᬅሻǤSuch rituals are carried 
out at many shrines in the family temple, the natah and the pavilions (ᬆ) (Figure 
3.10).  
 
 
 
 
 
 
 
Figure 3.10 Daily and monthly dewa yadnya ceremonies 
Many ceremonies that are categorised as dewa yadnya are performed every 210 
days in the family temple, such as odalan1 (the regularly scheduled festival in the 
family temple to celebrate the anniversary of its dedication), galungan and kuningan 
(to celebrate the victory of good over evil) and saraswati (to celebrate the knowledge). 
The use of spaces in these ceremonies especially odalan is presented in Figure 3.11. 
The family temple, that is decorated, is the main place for the ceremonies (ᬅ). Several 
days before the ceremony, the bela dangin or bale dauh is a place where family 
members prepare offerings (ᬇ). They make traditional cakes and prepare fruit, 
flowers and other materials for offerings. The day before ceremonies, they prepare 
special food in the teba (ᬆ) and lay offerings in the shrines.  

ϭIn some houses, an odalan in the family temple is performed every year based on the Balinese 
calender. 
ᬅPreparation of offering in 
the bale dangin 
ᬆRituals in a shrine 
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Figure 3.11 The use of spaces during odalan in the family temple 
 
The ngresi gana ceremony, which is performed every 25-50 years, is the biggest dewa 
yadnya in the family temple. This ceremony involves not only all family members, but 
also the relatives and the neighbours. Although the focus of the ceremony is in the 
family temple (ᬆ), almost all parts of the house are used for preparation. The 
compound space is used for offerings preparation (ᬈ), and the teba is used for 
preparing food for offerings and feasts (ᬇ). The ceremony lasts for two to three days 
and more than two weeks of preparation is involved. During the ceremonies, all 
ᬅ Rituals in the family temple 
ϭ
ϯϮ
ᬇ Preparing offerings in the bale 
dangin  
ᬆ Food Preparation in the teba  
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pavilions and the natah are used for supporting activities such as a place for guests, 
feasts and traditional performances (ᬅሻ(Figure 3.12). 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
Figure 3.12 The use of spaces during ngresi gana in the family house 
 
While the dewa yadnya are ceremonial activities dedicated to God, deities and 
ancestors, ceremonies connected with humans and their souls are manusa yadnya and 
pitra yadnya respectively (Hobart, Ramseyer & Leeman 1996). These ceremonies are 
related to the human life cycle, birth-life-death-rebirth, that are performed through rites 
ᬅTopeng (mask dance) is a part of 
ceremonial performances in the 
natah 
Ϯ
ϭ
ϯ
ϰ
ᬆ Main ceremony in the family temple. 
ᬈ. Preparing offerings in the 
bale dangin and dauh 
ᬇ Preparing food in the teba 
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of passage. These ceremonies are to celebrate the various stages of birth until rebirth. 
Spiritually, they are to purify and provide the individual with the appropriate spiritual 
energy to exist peacefully, productively and in good health in every stage in their life 
cycle (Eiseman 1989).  
The rituals are performed in the house and utilise many spaces and pavilions, as 
well as spaces in the village (Figure 3.13). Every ceremony has different ritual 
processes and uses many parts of the house. The natah and bale adat are the main 
places for performing the manusa yadnya ceremonies. The family temple is a part of 
the ceremonies, while the teba and other pavilions are the places for preparation and 
for guests.  
 
 
 
 
 
 
 
 
 
 
 
Figure 3.13 Rites of passage in the traditional Balinese house  
Source: Hobart 1978 
 
 
1. On rebirth 
2. For lepas aon ( about three days after 
birth) 
3. For nelubulanin (105th day) 
4. Following death 
5. After preparation for burial 
6. For mepasah 
7. After ngurugin 
8. After ngaben 
9. Following ngerorasin among law castes 
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The first ceremony in the rites of passage is megedong-gedongan. This ceremony 
is performed for the parents, kanda empat 2 and a foetus when it is about 5-7 months 
(Surayin 2004). The purpose of this ritual is purification where parents pray so that a 
baby will be healthy and strong and have a useful life (Eiseman 1989). The process of 
this ceremony begins by praying in the family temple; it then proceeds to rituals in the 
natah, bathing in a temporary area made near a well and it concludes in the bale dangin 
(Surayin 2004). 
When a baby is born the placenta, called ari-ari, is washed, placed in a yellow 
coconut and buried in front of the bale meten/daja (the northern pavilion). The 
following rites are kepus pungsed3 and ngelepas aon4. These ceremonies are a 
purification ceremony5 for the parents, especially the father. The ceremony will be 
held in the front of the kitchen and the family temple.  
The ceremony for a 42-day-old baby is called bulan pitung dina and it is the 
ceremony for the baby and the mother. The purpose of this ceremony is purification of 
the mother and baby so that from this day, the mother and baby can enter the kitchen. 
The rituals are performed in the natah (in front of the kitchen) (ᬅ), in the family 
temple (ᬆ) and finally in the ceremonial pavilions called bale dangin or bale adat 
(ᬇ) (Figure 3.14)  
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2
 Kanda Empat is the four spiritual brothers or sisters who are born with a baby and accompany him 
throughout life and the hereafter, guarding and helping him if treated properly (Eiseman 1989) 
3
 The ceremony when the umbilical cord drops (Eiseman 1989, Surayin 2004) 
4
 The ceremony when the baby is 12 days old.  
5
 After birth, the parents of the baby are ceremonially impure. The father will be impure called sebel 
until umbilical cord drops and the mother will be sebel until 42 days.
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Figure 3.14 The use of spaces in the 42-day-old baby’s ceremony 
Telung bulan or nyambutin is carried out three months6 after birth and this 
ceremony is one of the most important of the rituals of a baby (Eiseman 1989). Many 
offerings are laid in the bale dangin, the natah and the family temple. The pavilions 
are decorated so that they are ready to receive guests. The priest and/or the high priest 
guide the ceremony (Eiseman 1989). The first ritual takes place in the family temple 

6
 Three months are 105 days based on the Balinese calender 
ᬅ A ritual in front of the kitchen ᬆ A ritual in the family temple 
ᬇ A ritual in the bale dangin 
2 
1 3 
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(ᬅ), the following rituals are in the natah (ᬆ and ᬇ) and finally in the bale dangin 
(ᬈ) (Figure 3.15). 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
Figure 3.15 The use of spaces in the telu bulanin ceremony 
Otonans are performed every 210 days, based on the Balinese calendar to 
celebrate a baby’s birthday. Aoton, duang oton and telung oton 7are special events for 
the baby and likely to be the most elaborate ritual (Eiseman 1989). These take place in 
the bale dangin (ᬅ) and finally the baby, the parents and other family pray in the 

ϳAoton means the first oton, duang oton is the second otonan and telung oton is the third otonan. 
ᬅA ritual in the family temple ᬆ A ritual in the natah  
3 2
1
4 
ᬇA ritual in the natah ᬈA ritual in the bale dangin
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family temple (ᬆ) (Figure 3.16). These ceremonies are guided by a priest and a high 
priest. The other otonans are just guided by his/her mother or grandmother, and the 
offerings are fewer that the three first otonans.  
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
Figure 3.16 The use of spaces in an otonan ceremony 
ᬅituals in the bale dangin
Ϯ
1 
ᬆ A ritual in the family temple
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Mesangih, tooth filing, is the rite of passage of Balinese when they are six to 18 
years old or before getting married (Eiseman 1989). This ceremony is one of the big 
ceremonies in Bali that involves family, relative and neighbours. The first procession 
of this ceremony takes place in the natah (ᬅ). The following ritual is nyekeb 
ceremony (ᬆ) in which the congregations are kept in the bale daja/ meten. The main 
ritual is held in the bale dangin or bale adat (ᬇ) (Figure 3.17). Finally, the 
participants pray in the family temple (4) (Surayin 2004).   
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
Figure 3.17 The use of spaces in tooth-filing ceremony 
ᬅA ritual in the natah ᬆrom the bale 
daja, the place for a nyekeb 
ritual, to the bale dangin
ᬇ A ritual in the bale dangin 
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3
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The following ritual in the human life cycle ceremonies is the wedding 
ceremony. The general philosophy of a Balinese wedding ceremony, called 
pawiwahan or nganten, is to invoke to God to witness the union of the couple (Eiseman 
1989). This ceremony is guided by a priest or high priest and takes place in various 
parts of the house. The bale daja/meten (the northern pavilion) is the important 
pavilion in this ceremony especially in the bride’s house. In this pavilion, the groom's 
family and the bride's family meet to discuss the proposal and the wedding plans. This 
meeting also involves the heads of the villages or the traditional community 
organisation called banjar. In the bride’s house, some rituals are performed in the bale 
daja (Figure 3.18), the natah and the family temple.  
 
 
 
 
 
 
 
 
 
 
 
 
 
Figure 3.18 A ritual in the bale daja of a bride’s house 
After coming from the bride’s house, the rituals are performed in the groom’s 
house. In the front of the traditional gate, the ritual begins (ᬅ). The ritual is continued 
in the natah (ᬆ). The bride and the groom pray in the family temple (ᬇ) and finally 
attend the ritual in the bale dangin (ᬈ) (Figure 3.19).  
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Figure 3.19 The use of spaces in a wedding ceremony at a groom’s house 
 
ᬆ A ritual in the natah  ᬅ A ritual in the lebuh, in 
front of the traditional gate
ᬇA ritual in the family temple ᬈ A ritual in the bale dangin 
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The ngaben and nyekah, the next ceremonies in the human life cycle are for the 
soul, pitra yadnya. When a person dies, the family make a temporary building in the 
house for the high priest (ᬅ) and a petak (especially for nyekah ceremony, ᬆ), 
located in the natah (Figure 3.20).  
 
 
 
 
 
 
 
Figure 3.20 Temporary buildings in the traditional Balinese house to support ngaben 
and nyekah  
The ceremony begins from the bale dangin where the corpse is laid (ᬅ). The 
corpse is then moved to the natah where many rituals, including the bathing of the 
corpse and praying, are performed (ᬆ). Furthermore, the corpse is laid in the bale 
dangin (ᬇ) before being brought to the cemetery (ᬈ) (Figure 3.21). On the day of 
the cremation ceremony, all families and the members of the traditional neighbourhood 
will come to the house to witness and help the family.  
 
 
 
 
 
 
 
ᬅA high priest in the bale pemiosan  ᬆA petak
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Figure 3.21 The use of spaces in a cremation ceremony 
 
 
ᬅThe bale dangin as a place for offerings and a place 
to keep a corpse during a funeral ceremony
ᬆA ritual in the natah 
ᬇA corpse laid in the bale dangin after bathing 
rituals
ᬈA corpse put in a tower (bade) 
before being brought to a 
cemetery
Note:  
A. Bale pemiosan: the temporary building being a place for the priest to lead 
the ngaben (cremation ceremony) and nyekah (purification the soul 
ceremony) ceremony 
3 
1 
2
4 
A
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The family is helped by relatives, neighbours and members of the villages. Men 
prepare some food for offering as well as for the feast in the teba (ᬅ) while women 
prepare other offerings, called banten, in the pavilions (ᬆ) (Figure 3.22). On the day 
of the ceremony, the pavilions and the natah will be full of guests (ᬅ) and supporting 
activities such as topeng (the masked dance) (ᬆ), wayang lemah (the ritual puppet 
show) and pesantian (Figure 3.23).  
 
 
 
 
 
 
 
 
 
 
Figure 3.22 The use of spaces in the preparation of a cremation ceremony 
 
 
 
 
 
 
 
 
 
 
 
Figure 3.23 Supporting performances and activities in a cremation ceremony 
The abovementioned functions show that the house is built to address a complex 
set of purposes and is greatly influenced by the cultural milieu that is inspired by the 
teaching of the Hindu religion. A mixture of ritual practices, offerings, music and 
dance performances and architectural elements are a spiritual and aesthetic act in the 
ᬅ Guests in the natah and the bale dauh ᬆMasked dance to support rituals 
ᬅ Food Preparation in the teba  ᬆ Offering Preparation in pavilions  
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house. Ritual and spatial practices blur the boundaries between pavilions and open 
spaces, and between pavilions and temporary structures. It is evident that there is an 
intimate interconnection and interrelationship between spaces in the traditional house.  
The house expresses symbolically its purposes and reflects an interaction 
amongst people to maintain the harmonious relationship with God, other human beings 
and the environment based on the tri hita karana philosophy. This philosophy is 
applied in many rituals in the house. Through rituals and spatial practices, occupants 
merge with the spaces and become part of the house. The ritual position and movement 
possess a complex significance, which varies based on the changes of the human life 
cycle from birth to death and then the soul of the dead people undergoes the process 
of rebirth (Hobart 1978). All stages of human life are marked by implementing 
particular ceremonies that are accommodated in the spaces of the house. The rituals 
are the determinant factors to produce a physical architectural meaning of the house 
(Graves 1983).  
The people create a house from determinant factors that influence the form of a 
house and use them as considerations in order to build the spaces to accommodate their 
activities (Rapoport 1969). The spaces are not merely the buildings that consist of 
walls and roof, but the space where the people live in and do their activities (Quantrill 
1974). The creation process of the spaces in the house is then transmitted and handed 
down from the past to the present.  
3.5. Human Beings and Natural Relationship in the House 
The form of a traditional house differs from place to place and is a complex 
phenomenon that involves socio-cultural and environmental aspects. The 
environment, including resources of building materials and differing climates across 
different regions also play a role in creating forms of architecture (Kostof 1995; 
Fletcher 1975; Rapoport 1969). The environmental considerations in a built 
environment are not new in building design. People used this approach and realized 
that the environment is an important thing in their life. Therefore, they had a 
responsibility to preserve the natural world and other living things (Lusser 1995). This 
tradition is based on knowledge in a society and is shared as a local wisdom over 
generations. The local wisdom is a process of perceiving, thinking, acting and further 
knowing about the importance of the natural world (Cajete 2000; Nelson 2008).  
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The environment that consists of many kinds of organisms is essential for the 
people. Over many generations, the people have learnt from their environment how to 
face the problems in their life. In the traditional society, people used these experiences 
as traditional knowledge that played an essential role in contributing to local 
biodiversity conservation (Berkes, Colding & Folke 2000; Shen et al. 2012). In order 
to keep a diversity of vegetation and protect many local species, the people selectively 
utilised many kinds of trees and tried to protect vegetation and animals. In Balinese 
belief for example, trees for building materials should be cut at a certain size and age 
as well as a particular way. The neglect of this belief will give negative effects for both 
the owner and an undagi, the traditional Balinese builder/architect (Gelebet 1986). For 
such reasons, the people planted trees and looked after young trees until they were big 
enough to be used.  
In the traditional Balinese house, people plant vegetation, including coconut, 
jackfruit and bamboo, in the backyard called teba that provides many materials to 
support their activities. The coconut tree is used for a roof structure, the trunk of the 
jackfruit tree for columns called saka and the bamboo for rafters and partitions. Such 
trees are popular in Bali because they have many functions, not only for building 
materials but also for raw materials of offerings and for the needs of everyday life. The 
people also plant other trees including banana and many kinds of fruit and flowers in 
the teba so that they are easy to obtain when required.  
Besides the backyard, the courtyard (natah) and the space between buildings are 
also places for planting many kind of tree especially for offering materials and 
household purposes. The people plant small trees including many kinds of flowers, 
vegetables, fruits and tuberous plants. The spaces in the family temples especially in 
the back and between shrines are places for planting many kinds of flowers used for 
praying. The spaces around the kitchen are usually planted with many kinds of 
vegetables and tuberous plants for food preparation. Other spaces around the pavilions 
are usually planted with many kinds of fruit trees such as orange, lemon or citrus. 
Besides that, the vegetation is seen to beautify the house, and importantly serves to 
reduce the internal temperature.  
Plants have the potential to increase the thermal comfort in order to achieve 
energy efficiency in warm humid tropical climates including Bali (Trimarianto & 
Dudek 2011). The shade around the pavilions provided by vegetation reduces the heat 
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from solar radiation that influences the internal temperature of the building 
(Trimarianto & Dudek 2011). The temperature outside and inside the building is 
reduced and a cool air motion entering the building creates thermal comfort for the 
occupants. The leaves of plants filter dusty wind into the building so that they create a 
healthier condition in the house. The roots of the plant and uncovered land in the natah 
or other spaces between pavilions are potential catchment areas in order to protect the 
ground water (Vikas 2001).  
The abovementioned conditions show that the house has been a self-sustainable, 
which provides many materials needed by occupants including raw materials for 
building, daily demands and offerings. Over the last decades, some people change the 
courtyard when they need more rooms for their family members or obtaining economic 
benefit. This transformation has reduced biodiversity in the house and therefore, this 
condition has reduced the people’s opportunity to obtain raw materials for building, 
offerings and daily basic needs in their house easily (Widja 2004). This study focusses 
on whether this condition occurs in the traditional Balinese house due to the 
transformation for tourist facilities. 
3.6. Energy Consciousness in the Traditional House Design 
A traditional house is usually designed and based on the environmental 
conditions, as a response of the people (Knapp 1989). The architecture of the 
traditional Balinese house responds to the warm humid climate by installing cross 
ventilation and shading components in the house to create thermal comfort for the 
inhabitants (Silaban 1991). Such a house has passive environmental properties that 
optimally utilises the potential of the local nature, to protect against and respond to 
high temperatures, high humidity and high solar radiation. According to this condition, 
proper ventilation and air movement are the requirements of the house setting in order 
to provide thermal comfort for the occupants (Antaryama 2000, cited in Trimarianto 
2003). They are regarded as a popular passive cooling resource in hot and humid 
summer climates where the houses are designed to utilise the wind as a natural cooling 
source (Kusuma 1999). Using computer simulation, Kusuma further suggested that the 
setting produces the air circulation that easily moves around and enters a building. In 
the natah, the wind flows from the space between pavilions in the southern part and 
the gate to other parts of the house. This is a potential air motion to reduce high 
temperature, humidity and solar radiation. The motion also plays a role for air 
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movement in the building through the ventilation between the wall and the roof in the 
pavilions (Figure 3.24).  
 
Figure 3.24 Air circulation in the traditional Balinese house 
Source: Trimarianto 2003 
The cooling air enters the room where traditionally the room is a single room 
and transfers the heat from the room to the outside. This circular flow will increase the 
thermal comfort in the room that is supported by the trees that function to reduce the 
outside temperature. The pavilions traditionally have cross ventilation through the 
space between the wall and roof (Figure 3.25). Therefore, the thermal comfort that is 
created by this cooling air motion eliminates the need for artificial devices. The house 
is naturally comfortable for the occupants.  
The house is regarded as an economical house, which is cheap in its development 
process and is a thrifty in energy use in its operation (Widja 2004). Over time, because 
of many factors such as an advance of technology, an increase of household size and 
family income, the house has been transformed. New structures have been built by 
demolishing walls and pavilions, and adjacent to pavilions and in the backyard by 
cutting down trees and no longer raising animals. These new constructions have 
changed the setting of the house and have caused an increase in house size. This 
enlargement reduces open spaces and the distance between pavilions in the house so 
that it decreases cross ventilation in the building and the opportunity for natural 
lighting (Sueca 2003). Therefore, people also want artificial lighting and air 
conditioning, which increases the use of energy (Trimarianto & Dudek 2011; Gill et 
al. 2011; Sullivan & Ward 2011; Dalem et al. 2010). If the transformed house in urban 
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areas face problems related to energy consumption, do the same problems also occur 
in the transformed house in tourist destination? 
3.7. The Transformation in the Traditional Balinese House 
There are many processes in the traditional house development practise 
including preparing the tree for material, cutting tree and making parts of the building 
from logs. Preparing and measuring land as well as determining the position of 
pavilions are the following processes before making foundation and assembling the 
building. Associated with the processes, several rituals are held in every stage from 
cutting tree until the building is finished (Gelebet 1986). Every part of the house 
including pavilions, shrines, walls and the traditional gate will undergo these 
processes. 
After measuring and determining the setting of the house, the construction of the 
house begins. The shrines are the first part to be built in which these are often just 
impermanent shrines built by bamboo and four dadap trunks called pelinggih turus 
hidup. The next stage is to build paon that is an area for cooking as the first pavilion. 
In some cases, this is the only pavilion in the house for the new couple. It has bale-
bale (the bed from bamboo or wood without a mattress) where the people sleep. In 
religious terms, the paon is a position and dedicated to Brahma, the deity of fire and 
the deity of creation. After constructing the paon, other pavilions are gradually 
structured such as the western pavilion (bale dauh), the northern pavilion (bale 
daja/meten), the eastern pavilion (bale dangin), the granary (jineng), the traditional 
gate (angkul-angkul) and plot walls, respectively (Figure 3.25).  
 
 
 
 
 
 
Figure 3. 25 The chronology of construction of the house 
Source: Ferschin & Gramelhofer 2004 
The traditional house also has its life cycle, reminiscent of the human life cycle. 
The old structure is substituted by the new. In the replacement process, the main 
Legend  
1. Family temple 
2. Shrine in natah 
3. Paon (kitchen) 
4. Bale dauh (western pavilion) 
5. Bale daja/ meten (northern 
pavilion) 
6. Bale dangin (eastern pavilion) 
7. Granary 
8. Angkul-angkul (the traditional gate) 
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structure (usually the main wooden structure) of the old building is used as a service 
building called a rompok that is often used as a shed.  
As a part of cultural phenomenon, the traditional Balinese houses have 
undergone continuous renewal to accommodate the current demands of the occupants. 
Many studies have examined the social and religious practices dynamics in the 
transformation of the house such as those of Sueca (2003), Sentosa (1994) and Runa 
(2004). Central arguments of their investigation are the significance of socio-cultural 
aspect in the process of transformation. Various studies of investigation, these studies 
have suggested that the transformation was influenced by many factors such as a 
household type, income, the number of household members (Sueca 2003). The studies 
have also noted that the system of reciprocal help began to yield to individualism, and 
socio-religious cohesion was the barriers protecting continuity of the traditions 
(Sentosa 1994). 
As suggested by Sueca (2003), demands and an increase of family size in urban 
dwellings in Denpasar Bali are significant factors in house transformation. Newly 
married couples may require only one space, but problems arise when they have 
children, and when the children grow bigger and become adults. In this time, the 
couple may have a small space and inadequate privacy. They also live in crowded 
conditions associated with the proportion of space per person and person per room 
(Tipple, Master & Garrod 2000; Tipple 2000). In order to respond to these conditions, 
the people then extend their current house. The ideal traditional house consists of six 
to seven pavilions to accommodate one nuclear family and some dependent older 
people and unmarried adults. This shows that the ideal traditional house had been 
transformed due to the increase of family size.  
In the process of transformation, the new buildings are structured adjacent to or 
by demolishing existing pavilions. The new buildings are also built in the teba, the 
backyard, which was once a location for pigsties, cowsheds, planting vegetation to 
support daily, ceremonial activities and for building materials. The penetration of new 
structures into teba has also caused a serious garbage-processing problem in almost 
every area in Bali (Dalem et al. 2010). People do not have a place for garbage 
processing and dispose them to other places or landfills.  
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The transformation increases the size of the house in order to provide enough 
spaces for domestic and commercial activities. This changes the configuration of the 
house and influences the functions, the manifestation/expression, the structures and 
the materials of the pavilions (Widja 2002). The transformation that usually occurs in 
urban areas also influences some aspects related to environment, such as lighting and 
ventilation (Sueca 2003). The new structures are constructed adjacent to existing 
pavilions, which reduces the amount of sunlight and fresh air. In order to solve this 
problem, the people use artificial lighting in the daytime and install air conditioners, 
which increase the use of energy in the house (Trimarianto & Dudek 2011; Gill et al. 
2011; Sulivan & Ward 2011; Dalem et al. 2010; Trimarianto 2003).  
Moreover, the increase in population especially in developing countries has 
caused water supply has reached a crisis condition. The problem of water inequity is 
being caused by issues such as deforestation, deficiencies in water infrastructure, 
absence of effective pricing and lack of organizational and institutional commitment 
(Pilgram 2001; Cole 2012). This problem is also faced by Bali, especially in the 
morning in the villages that have become urban areas (Dalem et al. 2010), where 65% 
of water resources in Bali are for tourism demand (Cole 2012). In order to fulfil the 
water needs, people further use ground water and deep ground water (deep tube wells). 
These influence the ground water condition where one of the apprehensions related to 
ground water extraction is that over exploitation will reduce the water table when 
withdrawals exceed the recharge of the aquifer (Vikas 2001). The increase of the 
building size and pavement of open space or landscape also reduces catchment areas. 
In this case, the rainwater is not flowing to ground but flows to the river and sea.  
The transformation of the traditional Balinese house also occurs in tourist 
destinations where the pattern of tourism areas is influenced by the production of 
spaces to attract tourists. The productions are often in form of exploitation of nature 
and culture including the traditional house. The setting and form of the house are to 
accommodate the domestic and ceremonial activities so that the change of the house 
inevitably influences the activities. Since the traditional Balinese house is an asset to 
attract tourists, it has been transformed for tourist facilities. Many new structures have 
appeared near and by demolished the existing pavilions. These new structures have 
changed the form and space of the house. The new construction and the additional 
function give rise to the question about the continuity of the socio-cultural activities 
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and the condition of the traditional component of the house especially related to the 
environment.  
The transformation of the house in tourist destinations is a different phenomenon 
to the transformation in the town urbanization that is based on the production spaces 
for education, health, citizens’ needs, business and other service for the citizens (Qian, 
Feng & Zhu 2012). People come or rent rooms in the traditional house in an urban area 
because of education, health services, business and other services in the city, so the 
originality of the house and its traditions are not important for them. In contrast, 
tourists, especially those who come to cultural tourism areas and stay in the traditional 
houses, are to witness the originality of the house and its traditional activities. 
Therefore, preserving the form and activities are an important way to attract tourists. 
It is therefore important to examine and to understand further, what happens in the 
traditional Balinese house transformation in tourism area and to what extent tourists 
influence the socio-cultural and environmental aspects in the traditional Balinese 
house. 
3.8. Conclusions  
Throughout this chapter, it was argued that the production of the traditional 
house is a process of interpretation of Balinese Hindu teaching that is represented in 
religious symbolical forms and spaces to accommodate the occupants’ activities. In 
this process, the relationship between the Balinese with God, other human beings and 
the environment is translated in the rituals, domestic activities and building practices. 
There is interdependent relationship between cultural activities and the environment. 
However, the house is the object of transformation as a result of the activities of 
external forces of tourism and the increase in the standard of living of the occupants. 
The transformation is a challenge for Balinese architectural practices to provide spaces 
to accommodate household traditions and at the same time obtain economic benefit. 
This complex phenomenon gives rise to the question of the continuity of Balinese 
traditions in the traditional Balinese houses. Therefore, to respond to the question, a 
multiple holistic research method was developed which will be explained in the 
following chapter. 
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Chapter Four 
Research Method: the Investigation of the Transformed Traditional Balinese 
House  
 
4.1. Introduction 
Previous chapters have presented the continuous renewal of the Balinese culture and 
interdependent relationship between cultural activities and the environment in the context 
of domestic space in Bali. This interdependence is reflected in and operated through the 
performances of ceremonial activities. These ceremonial activities, amongst other 
attractions, are a major resource of tourism development in Bali. The cultural activities 
that attract tourists have stimulated people to participate actively in the tourist economy 
by transforming their traditional houses into tourist facilities. This transformation 
influences socio-cultural and environmental aspects of the house. Previous chapters also 
explained the relevant theories, practices and studies related to the Balinese culture, the 
traditional Balinese house and its transformation, and established the following research 
questions:  
(i). To what extent does the transformation affect the socio-cultural functions of the 
house? Do the changes of the physical configuration of the house influence the 
social practices, ceremonial activities and traditional values of the traditional 
Balinese house?  
(ii). To what extent does tourist-driven transformation of traditional Balinese houses 
affect environmental aspects? Does the transformation affect the energy and water 
consumption, garbage production and biodiversity in the traditional house? 
To respond to these questions, a multiple holistic research method was developed, 
which will be explained in this chapter. This chapter begins with an overview of the 
research approach including qualitative and quantitative data, and a combination of both. 
The data collection process, which consists of four levels involving a baseline data 
collection, interviews, questionnaire and architectural documentation, is then discussed 
and explored. The final part of this chapter explains the analysis of both social-cultural 
and environmental aspects. 
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4.2. Mixed Approach for the Investigations of the Transformation of the House 
The traditional Balinese house, as elaborated in previous chapters, presents a strong 
interrelationship between the Balinese culture and the environment. Tourism has affected 
both aspects in which its impact is not mutually exclusive but overlapping. Given the 
interrelated complexity of the aspects of the house, the use of a mixed method approach 
enables a thorough investigation. Therefore, this thesis integrates qualitative and 
quantitative approaches for a single study, to cover the complexity of phenomena in the 
transformation of the traditional Balinese house.  
A quantitative approach uses numeric data to examine relationships between 
variables and to investigate experimental and simulation studies (Kothari 2004; William 
2007; Rajasekar, Philominathan & Chinnathambi 2006; Cottrell 2010). This approach 
develops and utilizes statistical analyses (Jupp 2006), mathematical models, theories or 
hypotheses related to the phenomena of an investigation (Creswell 2003). This approach 
closely follows the scientific method, involving objectivity, reliability, validity, 
representation and generalization that are originally used in scientific research (Vaske 
2008). 
However, in a quantitative approach, data collected are not always what they appear 
to be. There might be hidden important information behind the data presented (Jupp 2006). 
Social phenomena, for example, are difficult to understand based only on what people say 
or do. In order to examine such phenomena, a researcher needs to conduct further 
explorations through in-depth interviews, observations or documentation analyses 
(Sugiyono 2008). These are categorised as a qualitative approach that focus on the 
meaning of activities, habitualness and perception of people.  
While a quantitative approach involves numerical data, a qualitative approach 
involves qualitative phenomena including meanings, feelings and situation descriptions. 
This approach uses non-numerical data, applies reasons, uses words and focuses on the 
meanings and interpretations of social phenomena in particular contexts. This approach is 
used to investigate the aspects of social life that cannot be measured through a quantitative 
approach (Jupp 2006; Sugiyono 2008; Darjosanjoto 2006). A qualitative approach 
scrutinizes the attitudes, behaviours and experiences of people who inhabit particular 
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social settings so that researchers can share their understandings and perceptions (Cottrell 
2010). This approach can explore how people structure and give meanings to their daily 
life and answer holistic problems investigated from the viewpoints of participants 
(Williams 2007; Cottrell 2010). Many cultural studies can be examined using this 
approach, such as a theoretical and historical study of symbolic imagery and meanings 
related to the icon of places (Logan 1994), indigenous cultural aspects associated with an 
identity (Gilbert 2009) and the influences of socio-cultural aspects of the transformations 
of villages and traditional houses (Liu 2009).  
Qualitative and quantitative approaches are not in conflict, but they are different in 
precision and accuracy (Bryman 1992; Hammerley 1992). They have different functions 
and analyse different problems. Both can be used in a single study to cover the complexity 
of phenomena. A holistic study that analyses distinctive issues associated with different 
data sources requires both approaches (Nanta 2009). By using mixed approaches, many 
research problems during data collection and analyses can be minimized (Cresswell 2003; 
William 2007; Sueca 2003). Therefore, a multiple holistic research method, consisting of 
a baseline data collection, interviews, questionnaires and architectural documentation, 
was developed to investigate these mixed data.  
The baseline data collection was a fundamental phase, developed through a careful 
identification of criteria to investigate the physical transformations of the houses. This 
assessment was used to evaluate the varieties of physical changes and to develop the 
inventory and texture of the transformations. This house inventory provided essential 
information for the selection of sample houses for further investigations, including 
interviews and questionnaires.  
Interviews and observations were appropriate ways to collect qualitative data such 
as socio-cultural spaces and activities including their changes over time. The cultural 
phenomena were scrutinized by interviewing participants and directly observing the 
conditions of site settings. Historical dynamic activities in the houses over the time could 
be collected by interviewing the owners of the houses. These investigations were a way 
to contextualize the ceremonial activities and social practices. They were also a strategy 
to reconstruct the process of physical transformations and transfer them to architectural 
drawings for spatial examinations. On the other hand, the numeric data of the 
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environmental aspects such as energy and water consumption, garbage production and 
biodiversity were collected by questionnaires. These aspects were measured by utility 
meter data, measurements on site and personal interviews.  
A key component of the three levels of the method was the established traditions of 
architectural documentation, including maps, plans, sections, elevations and photographs. 
Architectural documentation was not merely an artificial and additional components 
rather it was a way of investigating the architectural challenge in the transformation of the 
traditional Balinese house. It was used to trace a narrative of architecture’s entanglement 
with and dependence on the spatial practices of occupants (Lozanovska 2002), the location 
and movement of ceremonial activities and a harmonious relationship between God, 
humans and the environment. Architectural plans, for example, illustrated not only the 
physical transformation and reconfiguration of the traditional Balinese house, but also 
spatial stories and narratives of people activities and memory in the house. 
Architectural plans of the houses were used to consolidate memory and to 
reconstruct the history of the house. Through graphic analysis of physical transformation 
in plan, the changes of religious activities and social practices in the house were 
investigated and represented. This graphic analysis provided illustrations to trace the 
continuity or adjustment of socio-cultural activities in the new setting of the house. This 
analysis was also used to examine the changes of meanings and values of the form, pattern 
and order of the traditional house. Graphic analysis of the photographs of the facades, key 
architectural elements, street elevations, was used to illustrate the components of the house 
that are transformed and to represent the change of architectural landscape of the village. 
The explanation of the multiple research method and the study site selection are 
demonstrated discussed in greater detail below.  
4.3. Data Collection  
Study Site Selection 
The thesis has identified four villages as case studies for the examination of the 
impact of tourism on the transformation of the traditional Balinese house. The influences 
of tourism in tourist destinations are varied. The variations depend on the nature of 
interactions between local people and tourists and the circumstances surrounding these 
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interactions (Hitchcock, King & Parnwell 1993). These aspects are caused by the dynamic 
context of tourism that is internally different, active and changing, and these interactions 
can shape the varieties of cultural meanings (Wood 1980).  
The Balinese culture, inspired by the teachings of the Balinese Hindu religion and 
expressed by performing socio-cultural activities in the villages and the traditional 
Balinese houses, has become attractive for tourists. Many studies of Bali, such as those of 
Covarrubias (1974), McKean (1973, 1977), Picard (1996) and Vickers (1996), have 
suggested the influences of the interaction between Balinese and tourists on the Balinese 
culture.  
Up until the 1900s, many villages, such as Singaraja, Gelgel, Klungkung, Kamasan, 
Badung, Gianyar, Sanur and Kuta, were identified as interesting places for visitors and 
researchers (Agung 1991; Sprague 1970; Vickers 1989). In the following years, other 
villages, such as Ubud, Tihingan, Kedaton and Candi Dasa, were introduced as tourist 
destinations. In the new millennium, Nusa Dua, Sanur, Kuta and Ubud have become the 
main resorts and thus have attracted more attention (Picard 1996). Prior to the 1970s, Nusa 
Dua was occupied by just a few people for cultivating unirrigated fields, in which only 
kubu - temporary structures - existed on the site.  
On the other hand, the other villages (Sanur, Kuta and Ubud) were the traditional 
settlement areas. Sanur was a traditional seaport and the entry point of the Dutch invasion 
in the kingdom of Badung. In the 1960s, it emerged as the biggest resort with large 
investments financed and managed by foreigners and relatively closed to the local 
communities (Picard 1996). Kuta, on the other hand, was well known as a slave market 
and a traditional seaport from 1597. In the 20th century, it emerged as a new tourist 
destination. In Kuta, tourist facilities were labour-intensive, financed and managed by 
local people, as well as relatively integrated into the local communities, where the 
villagers opened their houses to serve tourists (Wood 1980). Ubud was a traditional 
settlement known as an authentic Balinese village where the villagers were actively 
involved in the tourism sector and utilised their social and religious practices as resources 
to attract tourists (Picard 1996). Many painters, including Rudolf Bonnet, Walter Spies, 
Arie Smit, Han Snell and Antonio Blanco, stayed in Ubud and introduced a new 
‘traditional’ painting style (Picard 1996; Johnsen 2007). In contrast to the three previous 
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villages, Kamasan is not a large tourist destination. Kamasan was an important village in 
pre-colonial Bali (Vickers 1996) and now is a tourist village in Klungkung Regency. 
Kamasan uses the uniqueness of the traditional painting called wayang kamasan style and 
silver handicrafts as its main tourist attraction.  
Tourism produces different impacts on different places. In an attempt to capture this 
variation, the four villages, which have complex and complementary historical 
backgrounds and specific reputations within tourism in Bali, were selected as the locations 
for this study. They are two coastal areas (Sanur and Kuta) and two interior areas (Ubud 
and Kamasan) comprising a high concentration of the traditional Balinese houses, as well 
as houses transformed into tourist facilities (Figure 4.1). These four villages and their 
characteristics are discussed below.  
 
 
 
 
 
 
 
 
 
 
 
 
Figure 4.1 Locations of the four selected villages 
Source: www.bali.de (map of Bali) and maps.google.com.au (map of Kuta, Sanur, Ubud and Kamasan). 
Accessed: 31st July 2013 
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Sanur 
Sanur is one of the most popular tourist destinations in Bali, but it also has a specific 
historical background in Balinese history from prehistory until today. By investigating 
available archaeological evidence, including stone inscriptions, potsherds and Chinese 
ceramics, many researchers such as Kempers (1956), Goris (1954), Stutterheim (1934) 
and Casparis (1975) have suggested that Sanur has had significant roles in prehistoric Bali. 
The studies noted that Sanur reached a period where the people developed a particular 
social structure to manage their society and conducted long-distance trade.  
Based on its archaeological evidence and geographical setting, Blanjong, the 
southern area of Sanur, was an important ancient port in southern Bali at least in the early 
10th century (Ardika 2009). The discovery of many potsherds and Chinese ceramics 
indicated that the inter-maritime trade occurred between Bali and other countries through 
Sanur. These products were used as prestigious products to present a stratified society 
with the complex differentiations of status (Schaublin 2004). However, the villagers were 
not well known as fishermen or sailors but as farmers that relied on agricultural sectors as 
the main economic and cultural activities. Like other Balinese, the people of Sanur used 
many agricultural products to support their cultural activities that were influenced by the 
Majapahit culture. In addition, Sanur, which was a part of the Badung Kingdom, and one 
of the eight important kingdoms in Balinese history, also had an important role in relation 
to religious activities. Many high priests and their families, the highest strata in the 
Balinese society structure, settled in Sanur and became religious advisors. They provided 
advice related to the implementation of social practices and ceremonies for the princes 
and people of Badung.  
As a traditional port in southern Bali, Sanur was also the site of the disembarkation 
of the Dutch troops who conquered Badung in 1906 (Agung 1991). Badung as well as 
Sanur, was then ruled by the Dutch, and the Western cultures influenced the local cultures 
through arts and tourism. Since that time, Sanur has emerged as a tourist destination. The 
scenery of the Sanur beach and the number of tourists then attracted some western artists 
to live and establish their businesses, such as Adrian-Jean Le Mayeur de Merpres and 
Hans and Rolf Neuhaus (Picard 1996). Jean Le Mayeur was a Belgian painter from 
Brussels who dedicated several years of his life to develop painting art in Bali. They 
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promoted Sanur as an exotic tourist destination through their works and by establishing 
art galleries and museums. In addition, in the 1930s, the Dutch produced an advertisement 
about Bali that included Sanur as a tourist destination.  
Sanur, which consists of two desa pekraman (the customary villages): desa 
pekraman Sanur and Intaran, has emerged as the biggest resort in Bali since the 1960s 
(Picard 1996). The beach was traditionally believed to be a place for demons so people 
did not build houses there and utilised the beach for dry fields and performing some 
ceremonial activities. The beach is no longer a scary place, but it has emerged as a 
potential place to obtain economic benefit. An increase in the number of tourists has 
stimulated people to build tourist facilities not only on the beach but also in the traditional 
houses. The houses have become home-based enterprises where people have transformed 
traditional walls and gates into kiosks, art galleries and others facilities. The houses are 
then hidden behind the tourist facilities, so it is difficult to recognise the houses (Figure 
4.2). Such transformations have changed the setting of the settlement areas of Sanur where 
the dwelling areas are now dominated by tourist facilities, especially the traditional houses 
near the beach.  
 
 
 
 
 
 
Figure 4.2 Traditional houses transformed for tourist facilities in Sanur  
Since tourist activities centre near the sea, tourists in Sanur enjoy many beach 
activities such as sun bathing and swimming. Along with the increase of tourists, the 
number of hotels in Sanur increased from one hotel in 1957 to two hotels in 1966. In 1974, 
the numbers multiplied to become 19 hotels and many non-star hotels (Picard 1996). In 
contrast, the number of farmers decreased to just 2 % of the population in 2011, and most 
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people worked in non-agricultural sectors such as trading, service and any others 
associated with tourism (BPS Bali 2011). Some people who actively participated in 
tourism built tourist facilities in their houses (Figure 4.3).  
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
Figure 4.3 Precincts of the traditional Balinese houses transformed into tourist facilities 
in Sanur 
Kuta 
Similar to Sanur, Kuta was also a traditional seaport of Badung and is now a popular 
coastal tourist destination. Tourist activities in Kuta are distributed through the beach and 
village; many tourists enjoy beach activities especially sun bathing, swimming and 
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surfing; and other tourists walk into the core of the village to buy food, souvenirs and 
other merchandise. The role of Kuta in Balinese history was different, especially before 
the introduction of tourist activities. Unlike Sanur that was inhabited by many high priests 
and their families, Kuta was well known as a banishment area in southern Bali. It was a 
place for people who were expelled from their villages for serious crimes, fugitives 
escaping the extortion of princes or afflicted with an ignominious disease, like leprosy. 
Therefore, poor and low-class farmers, blacksmiths and fishers populated Kuta.  
Under the Dutch occupation, Kuta was a somewhat miserable village situated near 
a beautiful beach. While many villages such as Sanur, Kintamani and Kedaton have 
become interesting places for researchers and tourists (Powel 1989), Kuta was not 
attractive for tourists especially before the 1960s. Although a hotel was built in 1936, the 
number of visitors was low (Picard 2006; Vickers 1989). This number changed in the 
1970s, after backpackers introduced it as a cheaper place to see the sunset in Bali. Tourists 
who were bored with Sanur then came to see a beautiful beach with the sound of the waves 
attracting them to surf in Kuta. The beach faces west to the Indian Ocean and possesses a 
long white sandy beach. It was an initial attraction for young travellers, mainly Australian 
surfers (Hussey 1982). Since that time, Kuta has emerged as a popular beach well-known 
as the most pleasant and cheapest tourism destination during their travelling between India 
and Australia (Picard 1996).  
Similar to Sanur, under the Indonesia Government, Kuta is designed as one of the 
main tourist destinations in Bali. As a tourist destination, Kuta and other neighbouring 
traditional villages such as Legian, Seminyak, Kerobokan, Canggu and Munggu are 
included as one unit tourist area called Kawasan Pariwisata Kuta (Pemerintah Provinsi 
Bali 2009).  
The increase in the number of tourists has stimulated people to gain economic 
benefit by constructing tourist facilities including on the beach and in the traditional 
Balinese houses. The houses have become home-based enterprises where new buildings 
have been constructed either adjacent to existing pavilions, around a courtyard by 
demolishing old pavilions or in the front or backyard. Many plot border walls called 
tembok penyengker and hedges or fences called pageh in the front were changed into 
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
tourist facilities. The image of Kuta changed from the quiet village into the crowded 
village (Figure 4.4 and 4.5).  
 
 
 
 
 
 
Figure 4.4 Traditional houses transformed for tourist facilities in Kuta 
 
 
 
 
 
Figure 4.5 Scenery of main streets in Kuta  
As of 2011, the people of Kuta have actively participated in tourism development, 
with 84% of people working in tourism sectors including trades, transportation and 
industries (BPS Bali 2011). This participation could also be seen from the image of the 
village where the centre of tourist activities in Kuta is not only on the beach, but also in 
the village such as in Legian and Pantai Kuta Street (Figure 4.6).  
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Figure 4.6 Precincts of the traditional Balinese houses transformed into tourist facilities 
in Kuta 
Ubud 
As one of the most popular tourist destinations, Ubud, in pre-historic Bali, was a 
village associated with the holy journey of Resi Markandeya and his followers from 
Mount Raung in Java to Mount Agung in Bali. He was a famous Javanese priest who had 
an important role in the acculturation process of the Javanese and the Balinese cultures 
(Dharmayuda 1995). Historically, Ubud was just a minor interior village in Bali 
surrounded by wet fields and rivers. It was brought suddenly into the limelight of tourism 
as an authentic Balinese village in the 1930s (Picard 1996; MacRae 1997; Vickers 1989; 
Achmadi 2007).  
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Art and ceremonial activities are the main capital of this village to attract tourists. 
Traditionally, people produced paintings and sculptures, and performed traditional dance 
and music dedicated to God, royal family and communities. The Ubud palace called puri 
ubud, sponsored certain public feasts, supported some common aesthetic pursuits and 
performed certain rituals. These roles were ways to express status differences of royal 
families with villagers and to demonstrate their superiority to other palaces. As suggested 
by Geertz (1980) and Nordholt (1986), these rituals were the ceremonial display of status 
to express power and prestige. The Ubud palace still had their power, since puri ubud, as 
a part of Gianyar Kingdom, voluntarily subjected to the Dutch (Agung 1991). The Ubud 
royal families still had their ruling dynasties to manage their territory especially in 
implementing their cultural roles and activities. They have been the patrons of culture 
from pre-colonial, colonial and post-colonial until today. They are still a role model for 
the people in implementing their traditions.  
Ubud was introduced as a tourist destination for the first time when the leader of 
Ubud royal families in 1925 invited the Germany painter and musician, Walter Spies, to 
come and stay in Ubud. At that time, Spies stayed in one pavilion of the Ubud palace 
before he decided to live and build a house on the outskirts of the village (Picard 1996). It 
was the first homestay and would be the model of tourism development in Ubud. During 
the period of 1925-1970, Ubud had been well known as the centre of traditional painting, 
dance, music and sculpture. The tourists came to Ubud just for a one-day visit, and then 
went back to the hotels in Denpasar, Sanur or Kuta. In this time, Ubud just had four hotels 
and ten art galleries (Picard 1996).  
The increase in the number of tourists in Ubud has occurred since the beginning of 
the 1980s (Picard 1996). This trend has stimulated people to build tourist facilities by 
transforming their traditional houses to accommodate tourist activities. Many homestays, 
kiosks, restaurants and art galleries were built (Figure 4.7 and 4.8). The traditional 
paintings and art performances that were performed for God, royal families and 
communities, nowadays are also performed for tourists. Besides witnessing art 
performances and traditional paintings in many art galleries and painting studios, tourists 
in Ubud also want to see cultural activities in the village and traditional Balinese houses.  
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Figure 4.7 Traditional houses transformed for tourist facilities in Ubud 
 
 
 
 
 
 
Figure 4.8 Scenery of main streets in Ubud  
Similar to other villages in Bali, the people of Ubud were farmers and produced 
many kinds of arts when they had spare time or when they were required to use them as 
offerings in ceremonial activities. Tourism development in Ubud has stimulated people to 
participate actively in this sector where, in 2011, most people (61 %) worked in the 
tourism sector while 22 % of people still worked in the agricultural sector (BPS Bali 
2011). Tourism also stimulated people to transform their traditional houses as tourist 
facilities. Since tourism development in Ubud relies on cultural activities, most tourist 
activities have been in the village (Figure 4.9). 
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Figure 4.9 Precincts of the traditional Balinese houses transformed into tourist facilities 
in Ubud 
Kamasan 
Kamasan is a village in Klungkung regency located in between two villages, Gelgel 
and Klungkung, which were the most important palaces of “Golden Age” Bali (Vickers 
1989, p. 41). This location meant that this village had an important role to support the 
cultural activities for the royal families. Well known as an art village, especially traditional 
painters and gold and silver handicraft makers, Kamasan was one of the important villages 
in pre-colonial Bali (Vickers 1996, 1989).  
In contrast to the three tourism resorts discussed above, Kamasan, which is 
designated as the main tourist destination by local government of Klungkung, was visited 
by less than 25 tourists a month (Suastika 20131). However, people have transformed their 
traditional houses for art galleries and workshops where tourists can see how the painters 

ϭInterview with I Made Suastika, the secretary of the head of Kamasan Village, in 2013
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produce the paintings. Tourist facilities in Kamasan, especially art galleries, are situated 
in the northwest part of the village (Banjar Sangging), in which they have substituted the 
traditional walls and telajakan of the traditional houses (Figure 4.10). In the other parts, 
some people have transformed their house into gold and silver handicraft workshops 
(Figure 4.11).  
   
 
 
 
 
Figure 4.10 Traditional houses transformed for tourist facilities in Kamasan 
 
 
 
 
 
 
 
 
 
 
 
Figure 4.11 The precinct of the traditional Balinese houses in Kamasan  
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Traditional House Selection 
In order to recognise the texture of the transformation of the traditional Balinese 
house, the baseline survey was carried out as a part of a multiple holistic method. The 
information from the head of the selected villages called perbekel related to history and 
physical transformations was essential to recognize the location of the traditional Balinese 
houses. Therefore, the investigations were able to be carried out in the most appropriate 
locations and to show the dynamic transformation of the traditional house under the 
influence of tourism. 
The degree of house transformation in tourist villages depends on the intensity of 
the people’s interaction with tourists and the reputations of the villages within tourism in 
Bali. This degree can be determined initially by comparing the number of the traditional 
houses transformed into tourist facilities with the number of those that are not for tourism. 
In the first stage of the investigation, the houses were divided into two categories: (i) 
houses transformed into tourist facilities and (ii) houses that have been transformed but 
not for tourism.  
Since this research focus is on the traditional Balinese house transformed into tourist 
facilities, the investigation is concerned with only those houses in the first category. They 
were identified by the presence of a signboard indicating a restaurant, homestay, cafe, 
laundry, internet, bungalow, villa, art shop, art gallery or beauty salon (Figure 4.12). 
Despite having no signboard, some kiosks were also included in this category. These 
kiosks sold many goods that were usually used and preferred by tourists including clothes, 
hats, paintings, sculptures, puppets and other traditional handicrafts (Figure 4.13). They 
were documented by methodological observation in streets and within compounds, and 
were further analysed in a baseline survey. 
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Figure 4.12 Traditional houses with signage showing the house is for tourist facilities 
 
 
 
 
 
 
Figure 4.13 Kiosks without signage but sell tourist merchandise 
The houses in the second category were documented visually from the street, but 
were not further analysed. They consisted of traditional kiosks (warung) that were not 
designed to serve tourists. They could be identified from their facades and merchandise. 
The building was often old and dirty while the arrangement of commodities might be 
disorganized and untidy (Figure 4.14). In addition, transformed houses having no business 
facilities were also included in this category (Figure 4.15). 
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Figure 4.14 Business facilities (kiosks or warung) that are not for tourist facilities 
 
 
 
 
 
 
Figure 4.15 Traditional Balinese houses that do not have business facilities 
The Baseline Data Survey and Sampling Design 
As a cultural phenomenon, different spatial configurations produce different 
impacts on socio-cultural practices (Sueca 2003; Waterson 1993). To understand the 
impact of the changes of physical configurations on socio-cultural practices, identification 
of the texture and variation of physical configurations is significant. This identification 
was a fundamental phase to select proper samples in order to contextualize the socio-
cultural practices in the house. Unfortunately, an instrument to identify the variation and 
texture of new configurations was not available yet as part of the data collection process. 
Previous studies used non-physical considerations as criteria in the process of the 
sample selection (Sueca 2003; Sentosa 1994; Runa 2004). The study of Sueca (2003), for 
example, focused on the factors and significance of socio-cultural aspects on urban 
ϵϳ

housing transformations. Sueca’s study used occupants’ characteristics and location of 
houses as the considerations of a sample selection. Based on these criteria, the houses 
were then randomly selected as sample houses in which the data were then analysed using 
the Statistical Package for Social Sciences (SPSS). Similarly, studies of the impact of the 
changes of spatial configurations on the continuity of traditions in rural Balinese dwellings 
also used a random system to select sample houses (Sentosa 1994; Runa 2004). In these 
selection processes, the non-physical considerations were applied without considering the 
variation of physical configurations. The main reason was that the changes of the houses 
were considered minor and occurred mainly in less important pavilions in relation to 
ceremonial activities, in which the rural Balinese houses still had a uniform pattern. 
However, since the transformation of the house due to the external force of tourism has 
produced significant variations of physical settings, it was important to develop an 
appropriate assessment model to identify such variations.  
This assessment was necessary to identify the physical changes systematically, as a 
fundamental phase to develop an inventory and texture of the transformation through 
visual documents. For this reason, this section aims to explore the development of an 
assessment as part of a multiple holistic research method. This was developed through 
careful identification of indicators. The indicators were broken down from the 
characteristics of the traditional Balinese house that consists of the head, the body and the 
legs. The head consists of merajan or sanggah (the family temple) being the most sacred 
area and the second consists of many bales (pavilions) and natah (courtyard). The third, 
being a profane area called lebuh, consists of teba (back yard) and the front part of the 
house (see Chapter Three). Each indicator was represented by several assessments 
showing the condition of the house. The main theoretical considerations and detail of the 
individual indicator and assessment are described in the following explanations.  
Merajan or sanggah – the family temple. 
The traditional configuration was the basis to develop transformation assessment of 
the family temple. It has been found that in many areas in Bali that some houses have 
incomplete shrines. Others have been relocated onto the second, third or upper storey of 
the building or relocated to other parts of the house (Danes 2001). This finding was 
translated into a set of assessments consisting of (1) change in traditional configuration 
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
and form, and (2) change in location. In the second case, the transformation consists of a 
family temple that is relocated vertically or horizontally. If a merajan was located on the 
second and even higher storey, the transformation was categorised as “relocated vertically 
into upper storey.” If a merajan was not located in the sacred zone, it was categorised as 
“relocated horizontally to other part.”  
Compound space 
Based on a preliminary survey in the tourism villages, three ways have been 
identified in which the pavilions in the compound space of the traditional house are 
transformed: (1) the existing pavilion is demolished, (2) new structure(s) is/are built 
adjacent to the existing pavilions, and (3) transformation of the natah. 
In the first indicator, if the house still had at least one existing pavilion as an attribute 
of the traditional style, the transformation was categorised as “some pavilions have been 
demolished for new structures.” In this case, the new structures were constructed into 
different forms and/or settings compared to the traditional house. The second case is if all 
pavilions have been demolished and new structures have been built in a different setting 
and form so that all traditional attributes of the compound have vanished from the house. 
In addition, the last case is if the pavilions still preserved the traditional setting and form, 
it was categorised as “no change”. 
In the second indicator, if there were some new structures built adjacent to existing 
pavilions, the transformation was categorised as “new structures adjacent to some existing 
pavilions”. The second case is if new structures were built adjacent to all existing 
pavilions. If no new structures were built adjacent to existing pavilions, the transformation 
was categorised “no change.”  
The transformation of pavilions has affected the natah. Since it is a place to perform 
ceremonial activities, the available space to perform such activities was used at a 
transformative indicator. The indicator consisted of three categories. The first case is the 
natah has changed, but still has some spaces for performing ceremonial activities. The 
second case is if the house has no adequate space to perform socio-cultural activities. The 
last case (“no change”) represents the transformed house that has the same natah setting 
with the traditional configuration.  
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Lebuh, the legs of the house 
The legs of the house are the teba or the back yard, where traditionally, people 
planted trees, raised animals and processed household garbage. This part was also a place 
for the preparation of food and offerings. Space availability for these functions was an 
indicator of the transformation in the teba. This transformation was divided into three. 
They were (1) still has undeveloped space, (2) has not enough space for traditional 
activities, (3) no change. The first occurred if new structures had been built, but the teba 
still had enough space for accommodating its traditional functions. The second occurred 
if the house has no space for traditional functions. In the third, the people had not built 
new structures in the teba. 
Besides the back yard, the front elements of the traditional Balinese house, the 
tembok penyengker, the telajakan and the angkul-angkul, were observed to investigate the 
character of the front part of the house. The two first elements were examined in relation 
to their proportion, which was the ratio between the widths of the plot to the length of the 
remaining wall or telajakan. The more the houses have these elements, the more they 
express their existence. The transformation of the tembok penyengker was recorded as 
follows: (1) indicated at least 50% traditional wall; (2) indicated less than 50% traditional 
wall, (3) indicated a non-traditional style of wall; and (4) indicated that all the wall has 
been changed into a new building. On the other hand, the transformation of the telajakan 
was recorded as: (1) indicated at least 50% telajakan; (2) indicated less than 50% telajakan 
and (3) indicated no telajakan existed (i.e. changed into new structures).  
An angkul-angkul and an aling-aling, the other front elements, were investigated in 
relation to their form and setting. Changes were recorded as follows: (1) has an angkul-
angkul and aling-aling, (2) has an angkul-angkul but no aling-aling, (3) has neither aling-
aling nor angkul-angkul and (4) has an aling-aling but no angkul-angkul, and (5) has a 
non-traditional style of angkul-angkul and/or aling-aling. From the first to the fourth 
category, the houses were classified by whether the houses had angkul-angkul and aling-
aling elements that met with the characteristics of Balinese architectural style, which is if 
the traditional gate applied the tri angga concept and used a number of natural materials. 
The tri angga concept that is related to the division of the form of a structure is 
demonstrated in the following section.  
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Embodied spirit 
The traditional Balinese architecture is comprised of a number of principles applied 
in a house. The first principle relates to the form and division of the pavilions. In this case, 
the house, inspired by the tri hita karana philosophy, is divided into three parts called tri 
loka. The upper world is for God (swah loka), the intermediate world is for human beings 
(bwah loka), and the lower world is for demons (bhur loka) (Meganada 1990; Hobart, 
Ramseyer & Leemann 2001; Eiseman 1989). The concept then produces the tri angga as 
a human physical division where the world is divided into three traditional values namely 
utama, madia and nista or a head, a body and legs. Utama or a head means high, lofty or 
most sacred value, madia or a body means middle or neutral, and nista or legs mean below 
or most profane value (Gelebet 1986; Meganada 1990; Hobart, Ramseyer & Leemann 
2001; Eiseman 1989). This principle was then applied in the form of the structure in the 
house (Figure 4.16).  
 
 
 
 
 
 
 
Figure 4.16 The tri angga principle on the form of structures 
The second principle relates to the physical forms of building structures where they 
are always exposed without any hidden elements and is called the ‘honesty’ of the 
structure (Budiharjo 1986). Elements of roof, columns, frame of the structures and other 
parts should display and express their purpose and the construction materials. The 
functions were not only as structural components but also as ornamentation. The beauty 
was not created by decoration, but through displaying an arrangement of elements 
according to their functions and roles to support the construction (Figure 4.17).  
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Figure 4.17 Honesty of a roof structure 
The third principle relates to the procession of entering a house that was arranged 
by the hierarchy of daily life and cultural activities. In this, one walked in a procession 
from an angkul-angkul, a granary, a paon, a natah, pavilions and finally onto a family 
temple. This pattern presented a hierarchy from profane areas into sacred areas (Ferschin 
& Gramelhofer 2004) where it is related to protection and purification processes for the 
occupants. An angkul-angkul and an aling-aling were the first level of protection to screen 
out evil spirits from entering into the house (Covarrubias 1974). Once entering, one passed 
a kitchen, which according to Balinese belief, was a place for spiritual purification. People 
performed a purification ritual especially after following funeral activities in other houses. 
Physically, when one enters into a house, the paon (kitchen) was always passed before 
reaching the natah and other pavilions. It was a control room for the occupants. The 
occupants were easily able to recognize everyone who enters the house. From the kitchen, 
parents can also easily keep an eye on their children activities in the natah.  
The characteristics of the traditional Balinese house and phenomena of 
transformation provide a framework for a physical assessment in a baseline data survey. 
Each house division was broke down in some indicators and a scoring system to assess 
the degree of transformation in the physical configuration (Figure 4.18).  
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Figure 4.18 The house divisions, transformation indicators and their assessment 
The checklist (Table 4.1 and Appendix A) was designed to assess the physical 
configuration of transformed houses visually. The table contains house information, the 
transformation indicators and to allow other information to be added. The house 
information is entered in the first three columns, namely a row number (Column 1), ‘house 
The 
traditional 
Balinese 
house 
The head 
The body 
(compound) 
The family temple 
 The pavilions 
The natah 
Demolish 
pavilions 
Configuration and form 
Vertically to upper storey  
Horizontally to other part  
Location 
Some pavilions have been demolished 
All pavilions have been demolished 
Has built structures adjacent to some pavilions 
Has built structures adjacent to all pavilions 
Still has space for traditional functions 
Does not have space for traditional 
House Divisions Indicator Assessment 
ϭ
Ϯ ϮĂϮď
ϭ
Ϯ
Ϯ
ϯ
Ϯ
ϯ
The embodied 
spirit 
Has three divisions of the building form 
Has an honesty of structures 
Has an traditional procession of entering a house
ϭ
Ϯ
ϯ
The legs (lebuh) 
The backyard 
The front part 
Still has space for traditional functions 
Does not have space for traditional functions 
The wall Has less than 50% front wall 
Has at least 50% front wall 
Has non- traditional wall  
Does not have the front wall 
The 
telajakan Has less than 50% telajakan 
Has at least 50% telajakan 
Does not have a telajakan 
Has an angkul-angkul but no aling-aling 
Has an angkul-angkul and aling-aling 
Does not have an angkul-angkul or aling-
aling 
Has aling-aling but no angkul-angkul  
The 
traditional 
gate 
ϭ
Ϯ
ϭ
Ϯ
ϯ
ϰ
ϭ
Ϯ
ϯ
ϭ
Ϯ
ϯ
ϰ
Has non-traditional style of angkul-angkul  ϱ
No change  ϯ
No change  
ϭ
Build new 
structures 
adjacent to 
existing 
pavilions 
No change  
ϭ
ϯ No change  
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identity’ for an address or identifier (Column 2) and photograph indicating the number of 
photographs taken (Column 3).  
Every house was assessed and an appropriate numerical symbol was filled in the 
corresponding table row. The family temple, for example, was assessed in the following 
way. If there were any changes in the configuration and form, “1” would be filled in the 
Column 4. A numerical symbol “2a” was marked if the temple was relocated to an upper 
storey or “2b” if it was horizontally relocated to another part of the house. The front 
tembok penyengker (wall) (Column 8), for another example, was assessed on a scale of 1-
4. The code “1” means the house had at least 50% of its front wall; “2” means it had less 
than 50% of a front wall; “3” means that the front wall had a non-traditional style; and “4” 
means the house had no front wall. Similarly, other criteria including transformation of 
pavilion by demolishing existing pavilion (Column 5), transformation of pavilion by 
building a new structure adjacent to existing pavilions (Column 6), transformation of the 
natah (Column 7), transformation of the telajakan (Column 9), transformation of the 
traditional gate (Column 10) and transformation of the teba (Column 11) were also 
visually evaluated. In addition, in the case where the traditional configuration and form 
still existed, a symbol dash (-) was awarded. 
On the other hand, while the above indicators had one corresponding assessment, 
the embodied spirits (Column 12) might have more than one assessment symbol for one 
house or vice versa. If houses applied the concept of three divisions of building form, 
those were marked with number “1”; if houses applied the concept of the honesty of the 
building structures, those were marked with number “2” and if houses applied the 
traditional procession of entering a house, those were marked number “3”. A house was 
able to satisfy all categories if they met with all concepts. In contrast, it was possible for 
a house to be fail to satisfy any category because it did not meet with any concept. In 
addition, Column 13 (Others) and Column 14 (comment) recorded some other information 
such as the difficulty to obtain consent, in which the house was not for tourism or other 
issues.  
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Table 4.1 Baseline survey checklist 
Using this checklist, the baseline survey was carried out to develop an inventory and 
the record the detail of the transformation. This inventory produced the house categories 
that were essential information for the selection of sample houses that were representative 
of each village (Sugiyono 2008; Bryman & Cramer 1992). However, the checklist did not 
provide scope to record which pavilions were transformed. It is important to recognize 
which ones were changed or preserved. To record this, during the survey, additional 
information was noted in the appropriate column. For example, to record information that 
the bale dauh has been demolished, the word “dauh” was noted as additional information 
in Column 5. 
Sample size is critical in sampling design. The main issue is how many samples 
need to be taken from the population so that any generalization is acceptable. There is no 
universal rule covering how to determine sample size (Kalton 1987; Miller 1983). For 
descriptive research, however, the minimum sample that is acceptable is at least 10% of 
the population number (Gay & Diehl 1992).  
Therefore, each village had a different sample size since the number of the 
traditional Balinese houses transformed for tourism was different. The houses were then 
grouped into several categories based on the variation and texture of the physical 
transformations that were apparent from the baseline data survey. The sample houses in 
every category were randomly selected so that they were able to represent the categories 
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of transformations in each village. On the other hand, for socio-cultural investigations that 
were carried out using in-deep interviews, every category in every village was represented 
by one sample house. In this process, a house, which demonstrated wide-ranging 
interactions between the occupants and tourists, and reflected the significant changes in 
spaces and building formations, was selected as a sample house in every category.  
In every sample house, the oldest head of families2 living in each selected house was 
chosen as the participant. He/she was assumed to know and understand domestic and 
cultural activities and the transformation process of the house over time. In the event that 
the head of a family did not have enough information about their house, other family 
members were also interviewed.  
The Investigation of the Socio-Cultural Aspect: the Interviews  
Interviews were carried out to investigate the socio-cultural aspects. The interviews 
provided information describing specific aspects of the dynamic transformation of the 
traditional Balinese house. The participants were asked a series of questions that 
investigated how far tourism affected socio-cultural aspects. The questions were broken 
down according to the traditional functions of spaces in the house that not only 
accommodate domestic, social and religious activities but also present the kinship system 
in the house. Prior to the interview, architectural drawings of recent configurations of the 
houses were made by observing, measuring, documenting and then transferring to paper. 
These drawings were used as basic visual data to reconstruct the historical spatial setting 
by interviewing the head of family and other related families.  
An interview allows the movement back and forth in time to reconstruct the past, 
interpret the present and predict the future (Erlandson et al. 1993; Lincoln & Guba 1985). 
Therefore, in this study, interviews were also carried out to investigate the process of 
physical transformation over time in the house. This physical transformation was essential 
information to contextualize the transformation of socio-cultural aspects in the house. 
Based on every stage of physical transformations, participants were asked to explain the 
implementation of ceremonial activities and social practices in the house. Household and 
 
2
 A traditional Balinese house is usually occupied by one or more families who have one father 
lineage.  
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house characteristics were investigated to examine the functions of spaces in relation to 
the kinship system and the relationship amongst family members, family units and related 
families, and to understand their privilege and responsibilities. The implementation of 
domestic, social, ceremonial and commercial activities, along with the process of house 
transformation, was used to examine the continuity or adjustment of Balinese traditions 
in the new setting. All these aspects were investigated, guided by a set of questions 
formatted as an interview instrument (see Appendix B). 
The Investigation of the Environmental Aspect: the Questionnaire 
A questionnaire was used to investigate household characteristics and the 
environmental aspects of the house. This investigation was carried out to examine the 
impacts of tourism on energy and water consumption, garbage production and 
biodiversity. These aspects were broken down from the roles of spaces in relation to 
environmental aspects in which they not only present an environmentally friendly setting, 
but also accommodate a natural life cycle in the house (see Section 3.3). The traditional 
configuration of spaces is an environmentally-friendly setting that optimally utilises the 
potential of the local environment in relation to energy and water consumption. The 
configuration also demonstrates a natural life cycle that involves the relationship between 
the household garbage, the natural decay process to fertilize the land, and biodiversity to 
support domestic and ceremonial activities. Based on these components, a set of questions 
was developed. The environmental data were then collected using utility bills, 
measurements and counting the objects (Gill et al. 2011; Dalem et al. 2010). 
Energy consumption consists of electricity consumption, liquid petroleum gas 
(LPG) and, in some cases, firewood. The electricity consumption was investigated using 
the participants’ utility bills to determine the monthly consumption in kWh. LPG 
consumption was determined at the personal interviews from the numbers of gas bottles 
that were used monthly. In Indonesia, the gas bottle sizes usually used in the house were 
three and 12 kg. The amount of monthly usage was then converted from kg into kWh. In 
addition, firewood is usually used for cooking as an alternative energy resource in the 
house to substitute for LPG. Therefore, to investigate the firewood consumption and to 
convert it to kWh, a comparison between the usages of LPG when using firewood and 
ϭϬϳ

when not using firewood was essential information. The difference in this comparison was 
the amount of firewood consumption in the house. 
Water consumption was determined through participants’ utility bills to calculate 
monthly consumption in litres. In some cases, the houses did not use a public water 
supplier; instead, they used a well and then stored the water in tanks. In these cases, the 
water tanks were measured (see Appendix C), and the number of times per day that the 
participants filled the water tanks was the information used to determine the water 
consumption.  
Garbage production was determined by measuring the garbage bins. Since the 
Indonesian standard related to the garbage production in the house is in litres, the 
measurement of the bins, which is usually in cm3, was converted into litres. Finally, the 
level of biodiversity was determined by recording and counting the types of vegetation 
and animals in the houses. This investigation was able to describe how much the owner 
still planted vegetation and raised animals that were traditionally used in daily life and 
cultural activities.  
The above aspects of the investigation provided a framework for developing a 
questionnaire form for energy and water consumption and garbage production (Appendix 
D) and a checklist for biodiversity (Appendix E). This questionnaire consisted of closed 
and open-ended questions. Some questions offered open choices to obtain unexpected 
categories of responses. The questionnaire was designed in English in order to pass 
through the ethics approval process but was then translated into Indonesian. These 
languages allowed participants to provide responses to the questions. The investigation of 
the traditional house was also supported by the archives of the existing research literature 
and official records. This secondary data provided supplementary information related to 
the characteristic of the selected villages, a map of the villages and demographic 
characteristics. A summary of data collection consisting of the baseline data survey, 
questionnaire and interview is presented in Table 4.2. 
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Table 4.2 Data collecting system 
Type Technique Source of Data Data Type 
Documents and condition 
of the houses in the 
villages as baseline data 
Observation baseline 
survey template and 
photograph 
Field study in the 
selected villages 
Qualitative 
and 
quantitative 
Document or drawings of 
house transformation 
condition 
Observation, 
measurement and 
photograph  
Field study in sample 
houses 
Quantitative  
Drawing process of house 
transformation  
Observation, 
measurement, interview 
with the owners and 
past photograph owned 
by participants 
Field study in sample 
houses  
Quantitative 
and 
Qualitative 
Observing and mapping 
of social and ceremonial 
practices undertaken in 
the sample houses  
Interview and 
observation 
Field study in sample of 
houses 
Qualitative 
Energy and water 
consumption and garbage 
production 
Questionnaire, 
interview and 
measurement  
Field study in sample 
houses and secondary 
data from electrical and 
water usage bill. 
Quantitative 
Biodiversity  Recording and 
accounting types of 
vegetation and animals 
Field study in sample of 
house  
Quantitative 
 
4.4. Data Analysis  
The philosophy and character of the traditional Balinese house were the framework 
of the analysis process used to understand the background of traditional practices and the 
interrelationship between the cultural and physical aspects. The ceremonial activities in 
the spatial configurations were the key point to examine the social practices in the new 
setting.  
The physical conditions of the traditional houses in four selected villages that were 
investigated in the baseline survey were analysed based on selected criteria that were 
broken down from the divisions of the house. The houses were assessed and results were 
transferred to Excel spreadsheets. Every spreadsheet was analysed to explain the physical 
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changes and variations of the house. These became an inventory of the extent and texture 
of the transformation in the four selected villages.  
The characteristic of the household and process of the transformation in every 
sample house were the second step in this study. The house transformation was described 
as a process rather than a finished object to understand it as a changeable or unstable 
condition (Lozanovska 2009). Based on interviews, house mapping and participants’ 
photographs, this study analysed the socio-cultural effects on the transformation. 
Socio-cultural discussions, especially related to the transformation of the Balinese 
culture, the theories of culture and cultural tourism, the concept and philosophy of the 
traditional Balinese house, were important concepts and references to analyse the socio-
cultural aspects. This study used qualitative data to analyse the process of transformation, 
socio-cultural impacts and the relationship between new physical configurations and 
ceremonial activities. The chronology of transformation, especially the physical 
configuration and socio-cultural activities, was a significant source to analyse the 
continuity or adjustment of cultural activities and social practices in the new setting. 
However, this study was far from being a study of ritual activities in terms of religion. 
Rather this study focuses on the transformation of spaces in the house and their 
relationship with the ceremonial activities and social practices. This study examines how 
the house was reconfigured to accommodate the traditional activities and the new demands 
of its occupants. It also explored how and to what extent the values and meaning of the 
spaces were maintained or adjusted.  
In the environmental aspects, this study used quantitative data to analyse the 
environmental phenomena such as: (i) the energy and water consumption; (ii) the garbage 
production; and (iii) biodiversity. These data were presented in Excel spreadsheets; some 
of them are later presented as a multi-criteria diagram (Sullivan & Ward 2011; Esteban et 
al. 2011). They were analysed by descriptive analysis. In this analysis, some related theory 
and philosophy of the Balinese architectural practices were used to interpret the findings.  
Finally, the challenges of architectural practices in the transformation of the house, 
in order to maintain the old traditions and to adopt new practices, are analysed. The 
traditional ritual processes and environmental responses in the transformed traditional 
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house under the external force of tourism were the key points to examine these challenges. 
This section analysed the role and cultural capacity of the transformed house to 
accommodate its functions. A summary of the analysis process is shown in Figure 4.19. 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
Figure 4.19 Analysis process 
 
4.5. Conclusions 
This study used qualitative and quantitative approaches and involved observation, 
interview and questionnaires. Four villages, which have had a long history as traditional 
settlements and been transformed for tourist facilities, were selected as locations for this 
study. In the four selected villages (Kuta, Sanur, Ubud and Kamasan), new structures have 
been built in many parts of the houses that change their physical configuration. The impact 
of tourism on the transformation of the house was systematically investigated through a 
multiple holistic method. This method consisted of a baseline data survey, questionnaires, 
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interviews and house mapping to examine the physical configurations visually and to 
contextualise the traditions in the transformed houses.  
Socio-cultural theories, especially the traditional Balinese house and its philosophy, 
culture theories and identity, were important references to analyse the socio-cultural 
impacts. A spreadsheet was used as a tool to analyse the environmental aspects and the 
baseline data survey.  
The baseline data collection was a fundamental phase developed through a visual 
examination of physical transformation of the house. The results of the assessment that 
are essential to identify the physical changes to develop an inventory and texture of the 
transformation and to investigate and analyse socio-cultural and environmental aspects 
are demonstrated in the next chapter. 
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Chapter Five 
The Inventory and Texture of the Transformed Traditional Balinese Houses  
5.1.  Introduction  
The previous chapter explained a multiple method to examine the transformation of 
the traditional Balinese houses and to understand how the people can follow their 
traditions within this new setting. This method comprises and integrates data from four 
separate approaches involving a baseline data collection, interviews, a questionnaire and 
architectural documentation. Four villages that have a long history as traditional 
settlements and are witness to the effect of tourist facilities were selected as locations of 
this study. The baseline survey was used to evaluate the physical changes and varieties in 
order to develop an inventory and texture of the transformation in each village. The house 
inventories were essential information for further investigations, including interviews and 
questionnaires.  
This chapter explores the physical changes of the transformed traditional houses and 
documents the extent of their transformation. It begins with an exploration of the impact 
of tourist activities on the physical transformation of the houses in the villages. The 
variation of their physical transformation is presented in the following section, and finally, 
the physical and occupant characteristics of the transformed houses are demonstrated. 
5.2. Tourists Come and the Traditional Balinese Houses are Transformed 
The development of tourism has changed many aspects of Balinese culture, and this 
has been suggested by several studies of Bali, such as those of Bugnicourt (1977) and 
Hanna (1972). According to these studies, tourism has produced negative impacts on the 
Balinese culture, such as the degradation of classical artworks, the profanation of sacred 
performances and places, and the commoditization of rituals. However, studies such as 
those of Hitchcock, King and Parnwell (1993) and Wood (1980) have suggested that the 
tourism impacts are various and it is difficult to generalise from a specific case. The 
impacts depend upon the nature of the interactions between local people and tourists and 
the circumstances that surround these interactions. Variations are caused by the dynamics 
of tourism, which is different, active and changing. Therefore, the interactions are able to 
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shape various cultural meanings (Wood 1980). Learning from these studies, this chapter 
argues that the level of physical reconfiguration of the houses is not only influenced by 
the number of tourists but also by the historical backgrounds and reputations of the 
destinations within tourism in Bali. 
A traditional Balinese village is divided into three parts -parahyangan, pawongan 
and palemahan – respectively, associated with the divine, human beings and the 
environment (Ashrama, Pitana & Windia, 2007; Hobart, Ramseyer & Leemann, 2001). A 
traditional house is a part of pawongan, alongside a palace called puri (in some villages), 
village facilities, including a meeting room called wantilan, traditional neighbourhood 
community buildings, called bale banjar, and a market called peken where all of them 
have particular functions. The house is likened to a human body where it has a head 
represented by a family temple, a body represented by a series of pavilions and legs 
represented by a back yard (teba) (Covarrubias 1974; Hobart, Ramseyer & Leemann 
2001). Walls called tembok pekarangan, a gate called angkul-angkul, a small wall behind 
the angkul-angkul called aling-aling and a space between a front wall and a road called 
telajakan, are traditional components that express the image of the traditional house and 
the village landscape.  
The development of tourism has influenced many aspects of the village, including 
the pattern, as well as the family house compounds (Sukawati 2004). Many traditional 
Balinese houses have been transformed for tourist facilities such as home-stays, art shops, 
restaurants, cafes, moneychangers and laundries. Along the main roads in the villages, 
traditional settlements were previously represented by the presence of traditional walls, 
gates, and the spaces between the wall and the road. Now many of these have been turned 
into tourist facilities. A baseline data investigation, which can be seen in Table 5.1, 
recorded 749 traditional Balinese houses in the four villages and found that 54% of them 
have been transformed into tourist facilities. This figure shows that tourist activities had 
significantly influenced the transformation. Kuta, a very popular coastal tourist 
destination, underwent the greatest transformation, in which 69% of the 191 houses were 
transformed, the highest percentage of the four villages. Kamasan, which is a less popular 
tourist destination, had the lowest percentage with only 13% of the 188 houses 
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transformed. These figures indicate the extent to which tourists influenced the level of 
traditional house transformation.  
Table 5.1 The number of the traditional Balinese houses transformed for tourism 
 
 
 
 
In Kuta, tourist activities have spread both to beaches and in the village while, in 
Kamasan, tourist activities have been restricted to just a few parts of the village. The 
people in the former village, therefore, have had opportunities to interact intensively with 
tourists and employed their houses as an asset by transforming them for tourism. 
Similarly, tourist activities in Ubud have been in the centre of the village, with 61% of the 
213 traditional houses were transformed into tourist facilities. On the other hand, the 
tourist activities in Sanur are on the outskirts of the village. In this village, the percentage 
of the transformed houses for tourism was much lower (38% of the 157 traditional houses) 
than the percentage in Kuta and Ubud (Table 5.1). Therefore, the location of the tourist 
activities has influenced the degree of transformation; the closer the tourist activities were 
to the traditional village, the greater the level of transformation.  
This investigation also found that house gates were generally kept unlocked during 
the day, even when the occupants were absent. For the most part, the owners were willing 
to show off their houses, some of them were proud to do so. However, there were different 
reactions of people across the four villages. In Kuta and Sanur, there were more locked 
houses and the owners were more cautious about giving consent because of criminality, 
increasing tax surveys, wasting time to talk with unrecognised people and for no stated 
reasons. These observations indicate that tourism has influenced people’s behaviour 
making them more selective in their contact with people, especially strangers. 
In transformed houses, many parts of the houses have been changed. These changes 
have altered both the settings and forms of the house compound. The houses, which once 
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had similarities, nowadays have many variations. To understand the variations, the houses 
were investigated by visual and checklist examination to assess the recent settings and 
forms compared to the traditional configuration of the Balinese house including tembok 
penyengker, angkul-angkul, telajakan, natah, pavilions, teba, and sanggah/merajan. The 
transformed houses that were investigated within the compound related to conditions of 
the family temple, pavilions, courtyard and backyard are demonstrated in the following 
sections. 
The Family Temple: the Reflection of the Relationship with God and Ancestors 
For Balinese people, the family temple is an important part of the house as a place 
for God and ancestors. God and ancestors are an element indispensable part of their life 
because for Balinese, the ground belongs to God and the people desire to maintain contact 
with their ancestor (Goris 1984; Krause 1988; Eiseman 1989). Therefore, the function of 
the family temple as a divine world in the house is the most sacred place. This can be seen 
in Figure 5.1, which shows a comparison of the family temple transformation across the 
four villages. This figure demonstrates that 100% in Kamasan, 95% in Ubud and 90% of 
the family temples respectively in Kuta and Sanur were not transformed. Just a few family 
temples in Kuta (8%), Sanur (8%) and Ubud (5%) were relocated to other parts of the 
house or to the second floor (Figure 5.2).  
Households who changed the family temple still maintained the setting of the shrines 
and just changed the location. In this case, tourism moved the place for God and ancestors. 
Although the family temple was still located in a prominent place, some Balinese were 
likely to be willing to change their belief and traditional values to gain economic benefit 
from tourism. The next chapter examines to what extent this change has influenced the 
cultural activities, especially related to the religious activities and social practices.  
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Figure 5.1 The transformation of the family temple  
 
 
 
 
 
Figure 5.2 The family temples located on the second floor of the houses 
The Tembok Penyengker, Telajakan and Angkul-angkul: the First Image of the 
Traditional Balinese House 
The plot walls called tembok penyengker in the traditional Balinese house are built 
from stone, brick or mud (Davison 2003). Sometimes, these borders are built by hedges 
called turus idup (Figure 5.3). The walls are the physical and visual protective elements 
of the house. Physically, the walls protect the occupants from outside threats and they 
visually prevent other people witnessing the occupants’ activities in the house. However, 
in the past, the house was free to all because the gate called angkul-angkul that is in unity 
with aling-aling (the wall between gate and the complex of pavilions) was usually opened 
and there was only a low bamboo fence that barred small animals (Powell 1989). In front 
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of the wall, the telajakan i.e. the space between the wall and road is made. These three 
elements, tembok penyengker, telajakan and angkul-angkul are the first impression of the 
house before people enter the house (Figure 5.4). As a public image, these components 
influence the visual landscape of the village; consequently, any change results in a change 
of the village scenery.  
 
 
 
 
 
Figure 5.3 A hedge in a traditional Balinese house 
 
Figure 5.4. A tembok penyengker, a telajakan and an angkul-angkul 
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In the baseline data survey, these three elements were observed and recorded, in 
order to investigate the character of the front of the houses. The two first elements were 
examined related to their proportion, which was the ratio between the widths of the plot 
to the length of the remaining wall or telajakan. The greater the existence of these 
elements, the greater the house can visually and aesthetically express itself as a traditional 
house. On the other hand, the angkul-angkul was investigated relating to its form and 
setting.  
The front wall of the house has experienced considerable transformation during 
tourism development. This phenomenon can be seen in the four favourite tourist 
destinations where 82% houses in Kuta, 63% in Sanur and 57% in Ubud had no front wall. 
Kamasan, a less popular tourist destination, had the lowest percentage where just 17% 
houses had no wall (Figure 5.5). These figures indicate that tourism has influenced the 
presence of the traditional wall. The more popular the tourist destinations, the more the 
traditional walls vanish. 
 
 
 
 
 
 
 
 
Figure 5.5 The condition of the front walls  
This transformation level gives rise to the question about the style of the wall in the 
house transformations. Is the traditional style applied to the walls of the transformed 
houses? This phenomenon was investigated by comparing the ideal image of the 
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traditional walls with the form and material used in four selected locations. In the 
traditional concept, the wall is divided into a head called hulu, a body called pengawak 
and legs called suku (Gelebet 1986). The traditional style is also presented from the use 
of natural materials (Putra 2003; Budiharjo 1986). Traditional forms and materials are the 
indicators to examine the style of the wall. The wall still applies the traditional style if the 
head, body, and legs are presented and if the wall uses the natural materials. If one of the 
indicators is not fulfilled, the wall is categorised as non-traditional (Figure 5.6). These 
indicators are also used to examine other parts of the house’s component including angkul-
angkul and the form of buildings.  
 
 
 
 
 
 
 
Figure 5.6 A gate and a wall applying tri angga concept and using a number of natural 
materials 
Few traditional houses transformed for tourist facilities still had a front wall that can 
express their identity. The front walls of the house that had kept a front wall, 75% in Sanur, 
73% in Kuta and 96% in Ubud, still applied the Balinese architectural style. They used a 
number of natural materials and were divided into three parts: a head, a body and legs 
(Table 5.2). These conditions were different from Kamasan, which is a less popular tourist 
destination. In Kamasan, 45% of the front walls were not in the traditional style. This 
phenomenon shows that tourism influences the awareness of the people to maintain and 
preserve the architectural identity of their houses. It is related to the construction cost. 
People in the popular destinations had opportunities to get more economic benefit from 
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tourists than those in a non-popular destination. Therefore, people maintain, reconstruct 
or adapt their front wall and gate into a traditional form. From an economic benefit 
perspective, the people could afford to apply the traditional style in their reconstructed 
building that is more complicated, and that needed more time and expense in construction 
than other styles (Sueca 2003). Therefore, in this term, tourism became “a sponsor” to 
maintain building identity (Picard 1996; Sprague 1970). 
Table 5.2 The style of the front wall in the transformed houses 
 
 
 
 
Similarly, all telajakan, the space between a front wall and a road, have changed. 
The telajakan disappeared in all villages. Most houses in the four villages (87% in Kuta, 
75% in Sanur, 67% in both Ubud and Kamasan) had no telajakan (Figure 5.7). The people 
transformed their telajakan into a garage or tourist facilities.  
 
 
 
 
 
 
Figure 5.7 The condition of telajakans 
The angkul-angkul represents the identity of the traditional house. The investigation 
found that overall 41% of the traditional houses had no angkul-angkul and aling-aling. 
Comparing the percentage among the villages, Kuta had the biggest loss of angkul-angkul 
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(64%) while Ubud had the smallest (16%). Interestingly, Kamasan that is visited by few 
tourists had a relatively high loss (38%). This phenomenon indicates that the loss of 
angkul-angkul was not entirely caused by the number of tourists in the villages. This was 
related to the phenomenon that cultural tourists want stylistic representation of traditional 
Balinese architecture. This phenomenon can be seen in Ubud and Kamasan. Ubud, which 
is visited by more visitors, had more angkul-angkul than Kamasan. There were 57% 
angkul-angkul with aling-aling and 22% angkul-angkul without aling-aling in Ubud, 
while those in Kamasan were just 13% and 21% respectively (Figure 5.8). The traditional 
Balinese architecture including the elements of the traditional house was one of cultural 
components that used by the local people in Ubud to attract tourists. From the economic 
benefit of tourist activities, they were able to reconstruct and repair the old in the 
traditional style. On the other hand, the people in Kamasan were not able to rebuild the 
traditional angkul-angkul and applied non-natural materials to repair the old.  
 
 
 
 
 
 
Figure 5.8 The condition of traditional gates 
As popular destinations in Bali, people in Kuta and Sanur are also able to use the 
economic benefits from tourism to build the angkul-angkul in their houses. However, the 
complete traditional gates consisting of angkul-angkul and aling-aling were fewer in 
number where there are just 1% in Kuta and 2% in Sanur. Sixty-four per cent of the 
transformed houses in Kuta and 47% in Sanur have no traditional Balinese gates. In this 
case, one can see the different character of tourism development. Ubud focused on cultural 
tourism, while Kuta and Sanur focused on beach tourism. While Ubud tried to maintain 
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and preserve its culture, including the elements of the traditional house, Kuta and Sanur 
employed the beach to attract tourists.  
Ethnic policies of the Dutch administration and Indonesian Government in Bali have 
also influenced Balinese architectural identity (Kusno 2000). In relation to cultural 
identity, there are different policies of the Dutch administration that are applied in areas 
that were conquered and in areas that were voluntary subjected by the Dutch. Kuta, and 
Sanur, which were located in Badung Kingdom, and Kamasan, which was located in 
Klungkung Kingdom, were conquered and totally ruled by the Dutch. The Dutch, which 
was a new ruler in those villages, introduced a new architectural style and constructed 
many buildings for various purposes such as offices, houses and stores. The Dutch 
combined new building materials and forms with the traditional Balinese architectural 
style. The new style was then imitated by people as the prestigious building style called 
bale kekantoran. During the period of the colonial era, the traditional style had been left 
behind and seen as a primitive or old style where the people had adjusted their house by 
applying the new style. This new style had still influenced postcolonial architectural 
productions. As suggested by Kusno (2000, p. 212), the postcolonial architecture, 
especially before tourism development by Indonesian Government in Bali, sustained the 
colonial politics of identity and were rather “the reproduction of a form of colonialism 
itself.”  
However, these ethnic policies did not necessarily replace or overcome the local 
power relations and politics of identity in Ubud located in Gianyar Kingdom that was 
voluntarily subjected by the Dutch. Traditional authorities in Ubud still had privilege to 
manage their territory especially in implementing their cultural roles and activities. The 
traditional architecture was still applied from the past to the present. The style and form 
of the traditional architecture in the traditional houses inherited from their predecessors 
were still preserved. Therefore, it can be understood why Ubud had more traditional 
houses that use traditional architecture than the traditional houses in the three other 
villages. 
The differences are presented in the photographic views of traditional houses that 
are transformed into tourist facilities in selected spots. Every change of the front part of 
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the transformed house is a signal, including the change of the wall, telajakan, the 
traditional gate. To identify the extent of the changes made to the houses, graphic analysis 
of the images is illustrated by the addition of lines to show new structures ( ) 
and gateways ( ) in some transformed houses that were built for tourism. 
Dashed lines ( ) show new structures that are not built for tourism. In this way, 
the condition of the front house is represented to illustrate the changed architectural 
landscape of the village. From the condition of the front house, the scenery of the villages 
is described. Ubud presents traditional gates and walls as a traditional house identity 
among the tourist facilities (see Figure 5.9 for example). Kuta and Sanur present the 
majority of the tourist facilities along the main street (see Figure 5.10 and 5.11 for 
example), and Kamasan presents a few tourist facilities as well as traditional gates and 
walls (see Figure 5.12 for example). More views of the images in some spots of the four 
villages are presented in Appendix F. 
 
 
 
 
 
 
 
 
 
 
 
 
Figure 5.9 Angkul-angkul (the traditional gate) as a traditional house identity 
among tourist facilities in Ubud 
Figure 5.10 Traditional houses that hide behind the majority of tourist facilities 
in Kuta 
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The Pavilions, Courtyard and Teba: the Places for the Occupants’ Activities  
The traditional Balinese house consists of pavilions, a courtyard, a family temple, 
and a backyard. These parts have been transformed to accommodate the desire of a modern 
lifestyle for both occupants and tourists. The fieldwork revealed there were three methods 
of building new structures. They were built: i) in the space adjacent to existing pavilions 
(Figure 5.13); ii) by demolishing existing pavilions (Figure 5.14); and iii) combining the 
first and the second methods. The third of these was the dominant method of house 
transformation in the four villages (99% in Kuta, 98% in Sanur, 83% in Kamasan and 51% 
in Ubud). A few houses in Ubud (14%), Kamasan (8%) and Sanur (2%) were categorized 
Figure 5.12 Tourist facilities and angkul-angkul in Kamasan 
Figure 5.11 Traditional houses that hide behind commercial facilities for tourists 
(left) and not for tourists (right) in Sanur 
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in the first method, and few others (35% in Ubud, 8% in Kamasan and 1% in Kuta) were 
categorised as the second (Table 5.3).  
 
Legend:  
 
Figure 5.13 New structures built adjacent to the existing pavilions 
 
 
Legend:  
Figure 5.14 New structures that change the existing pavilions 
 
 
 
A new structure 
A new structure after demolishing the existing pavilion 
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Table 5.3 The condition of pavilions 
 
 
 
 
 
 
Compared to the pavilions that have undergone many transformations, the courtyard 
has been less altered. Table 5.4 shows that overall 43% of houses still had a traditional 
courtyard, in which the owners built new constructions without changing the setting of the 
courtyard (natah). Ubud, regarded as the cultural capital of Bali, had the biggest 
percentage (84%) of this category. In such transformation, the natah has been maintained 
and employed as an asset and a part of the tourist facilities (Figure 5.15). The tourist 
facilities, built in the front, in the compound and in the backyard, have been designed in 
such a way that tourists can enter the house and experience the traditional architectural 
style. In this village, tourist activities centre in the village where they enjoy traditional 
artefacts, such as traditional houses, temples and palaces, and daily cultural activities, such 
as art performances and religion activities. Tourists want to witness and be involved in the 
daily cultural activities of the people in the village and traditional houses. In this case, the 
traditional houses become resources of tourist activities, so that many parts of traditional 
houses are maintained to attract tourists.  
On the other hand, tourism in Kuta and Sanur focuses on beach activities while 
tourist activities in Kamasan focus on Kamasan painting. In those villages, tourist 
activities do not involve the daily cultural activities of the people so that tourist facilities 
in the traditional houses are usually located in the front, such as cafes, art shops or kiosks. 
In these houses, the natah underwent a substantial transformation, 89%, 88%, and 63% 
respectively in Kuta, Kamasan and Sanur. The tourist facilities, which were mostly kiosks, 
cafes and restaurants, were designed in such a way that tourists had no opportunity to 
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explore inside. The compounds were private areas and accommodated domestic and socio-
cultural activities.  
However, new constructions were built adjacent to and by demolishing existing 
pavilions to accommodate an increase in family size and the modern lifestyle of occupants. 
These constructions utilised parts of the natah so that its size, form and setting were 
transformed (Figure 5.16). As a result, its cultural functions were disregarded in the 
reconstruction process of the house. 
Table 5.4 The condition of courtyards (natah) 
 
 
 
 
 
 
 
 
 
 
 
 
Figure 5.15 Courtyards (natah) that still exists in transformed houses 
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Figure 5.16 Courtyards (natah) that have been changed 
The backyard was traditionally an open space for preparing ceremonial activities, 
planting and raising many species that supply materials for domestic and ceremonial 
activities, processing garbage, and sometimes for defecation. This area is now sometimes 
transformed into a built environment where the people have built constructions to 
accommodate an increase in family size and business facilities. In the four villages, this 
study found that the backyards were mostly transformed to the extent that 87%, 85%, 60% 
and 54% in Sanur, Kuta, Ubud and Kamasan respectively now had insufficient space for 
planting trees or raising animals (Table 5.5). Inevitably, these changes decreased the 
traditional functions of the backyard. However, 46% and 40% of the backyards in the 
inland villages of Kamasan and Ubud had enough space to accommodate their traditional 
functions.  
Table 5.5 The condition of the backyards  
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5.3. The Process of Transformation: Toward the Incomplete House 
The First Process 
The transformation of a house is a process where the house changes over time 
depending on the need and desire of the occupants. In this process, people firstly utilise 
undeveloped spaces such as the backyard to accommodate an increase in family size and 
other activities, and use spaces that have economic potential such as the front part of the 
house to accommodate tourist activities. In this stage, people still maintain a natah, a 
family temple and pavilions to accommodate their domestic and ceremonial activities. 
Such construction practices were found in the baseline data survey. These can be 
categorised as the first process of the transformation, where the house still has enough 
space to build new structures without transforming the traditional setting and pavilions of 
the house. A few houses (5%) in Ubud and no houses in other villages were found in this 
category (Table 5.6). The natah and pavilions existed, but the front wall was demolished 
for new structures.  
The Second and Third Process 
If the plot size is not able to accommodate the increasing demands of space, the 
people then build new structures adjacent to the existing pavilions without changing the 
setting of the natah. Based on the investigation, most houses in Ubud (80%) and many 
houses in Sanur (35%) were categorised in the second process. In contrast, most houses 
in Kamasan (86%), Kuta (82%) and Sanur (55%) were categorised in the third process 
(Table 5.6). The second and third processes occur when the people had no space to 
accommodate the increase of family size so that they rearranged their house to fit with 
their demand. The people demolished some old pavilions and built the new structures. 
Some traditional pavilions were still maintained. Some houses still had bale dangin (the 
eastern pavilion) and the bale daja (the nortern pavilion). Some others had a bale dauh 
and bale dangin, or others had bale daja, bale dauh and bale dangin. However, the bale 
dangin or bale adat, where the people perform the ritual activities was the pavilion that 
generally remained in the house.  
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The Fourth Process 
The last type of transformation is changing the family temple. The family temple is 
the most important space for the Balinese. It is a place for God, the owner of the ground, 
and ancestors in which all socio-cultural activities are dedicated to God and ancestor. It is 
the last choice in the transformation of the house when people have no available spaces, 
but they need them to accommodate their activities. The investigation found that there 
were 10% houses in Kuta and Sanur, 5% in Ubud and no houses in Kamasan that were 
categorised in this type (Table 5.6) 
Table 5.6 Categories of the traditional Balinese house transformation 
 
The abovementioned processes have produced the categories of the transformation. 
Category 1 is related to the first process, in which it represents the house that still has an 
ideal natah, a family temple, traditional pavilions and a low transformation of teba. Few 
houses in Ubud are grouped in this category. Category 2 is related to the second process 
in which it represents the house that has an ideal natah and a family temple but has 
transformed pavilions and a teba. Category 3 is related to the third process in which it 
represents the house that has the original family temple but has transformed a natah, 
pavilions and a teba. Most transformed houses in the four villages are grouped in Category 
2 and 3. Category 4 is related to the fourth process in which it represents the houses that 
are transformed in all parts of the house including the family temple. Few transformed 
houses in Ubud, Kuta and Sanur are grouped in this category. 
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In all processes and categories, the original pattern of the house is still maintained 
in which a natah is still the central orientation of pavilions and a family temple (Figure 
5.17A). In this process, the natah is a frame limiting the multiplicity of many structures. 
The configuration of the natah, pavilions and family temple is never transformed into a 
new pattern, but it still continues to develop and becomes internally more complicated and 
complex (Figure 5. 17B). This pattern is a part of building practices in Balinese traditions. 
Such traditions, as suggested by Shils (1971), are an attachment object of the past into the 
new tradition. However, in this process, physically, the size of the natah and teba reduces 
because of the multiplicity or enlargement process of new structures.  
 
 
 
 
 
 
 
 
Legend 
 
 
Figure 5.17 The pattern of the house before and after transformation 
The enlargement and multiplicity process of new structures causes a decrease of 
open space in the house. This process not only occurs in the compound spaces as the body 
of the house, but also spreads into the backyard or the legs of the house. The backyard, 
which used to be a small forest without pavilions, now becomes an additional space to 
accommodate the occupants’ domestic activities. The compound space as the body of the 
house is getting bigger while the backyard as the legs of the house is getting smaller and 
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in some houses there is even not enough spaces for planting vegetation. From the 
perspective of the cosmological framework, the house is likely to become incomplete. The 
house becomes like a “human” who still has a head (the family temple) with an enlarged 
body but without legs or very small legs. The traditional house pattern no longer presents 
its cosmological order. Therefore, the following section will examine whether or not this 
change will influence the functions of the house in relation to its physical configuration 
as a residential area and the representation of the family formation of the paternal kinship.  
In order to examine the family formation, sample houses were selected from the 
transformed houses in the villages. In this thesis, the size of the sample is at least 10% of 
the transformed houses in every village. Therefore, each village had a different sample 
size because the number of the traditional Balinese houses transformed for tourism was 
different. Since the numbers of the transformed houses were 132, 60, 129 and 22 
respectively in Kuta, Sanur, Ubud and Kamasan (see Table 5.6), the sample size was 
different where Kuta and Ubud each had 15 examples, Sanur had eight examples and 
Kamasan had six examples. The sample size was also different in every category since 
there were variations of transformed house categories in every village. Transformed 
houses in Kuta and Sanur were grouped in three categories, while those in Ubud and 
Kamasan were grouped respectively in four and two categories. The sample houses in 
every category were then randomly selected so that they were able to represent the 
categories of transformations in each village. 
These sample houses were investigated to examine not only the characteristic of the 
houses but also the environmental aspects, namely energy and water consumption, 
garbage production and biodiversity. For investigating cultural contexts, selected sample 
houses that demonstrated the wide-ranging interactions between processes of inhabitation 
and tourism and reflected the significant changes of spaces and building formations in 
each category were selected for an in-depth interview. Each category in every village was 
represented by one sample house so that the total selected sample houses were 12 houses, 
three samples each in Kuta and Sanur, four samples in Ubud and two samples in Kamasan.  
 
ϭϯϯ

5.4. The Physical Setting and Occupants Characteristic of the Transformed 
Houses in Tourist Villages 
Conceptually, the spaces in the traditional Balinese house are to accommodate 
activities of only one nuclear family and some dependent adults such as parents and 
unmarried siblings. Therefore, only one married son lives in the house to take care of the 
parents and other dependent adults. Practically, some married men, however, have also 
built new pavilions in their parents’ house so that the basic form of the house has been 
transformed to accommodate other related nuclear families. One house, described by 
Powell (1989), consisted of 17 pavilions. The house was occupied by 15 occupants 
consisting of some nuclear families.  
The house is a social object and symbolic representation, emotional bonds and social 
relationships that are associated with the past and ties between people. It is the site where 
Balinese families share spaces and pavilions to perform socio-cultural activities (Geertz 
& Geertz 1975). The Balinese house transformation decisions, as suggested by Sueca 
(2003), are not merely individual’s preferences, but a creation of a shared image of the 
related families that have privileges in the house. Learning from this characteristic, this 
section argues that the house still accommodates its traditional functions where the spaces 
have been shared amongst related family to perform social practices and ceremonial 
activities. In order to gain economic benefit, the spaces are also shared to serve tourists.  
Family and Household Size 
This study found that there were variations in household size of the transformed 
houses. To simplify the variations, the household size was divided into groups. Since the 
average household size was four people (BPS Bali 2007-11), the interval of the groups 
was four so that the groups were 1-4, 5-8, 9-12, 12-16 and >16. From the sample of 44 
houses, respectively 8, 15, 6 and 15 houses in Sanur, Kuta, Kamasan and Ubud, 64% were 
occupied by 5-8 people. This household size was a dominant figure, although the 
household size between 9-12 people was a significant figure (20 %). The other household 
size - 1-4, 13-16, and more than 16 people - was quite rare with percentages less than 8% 
(Figure 5.18).  
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Figure 5.18 Breakdown of household size in the four analysed villages combined 
The dominance of the group of 5-8 people was also experienced in each village, 
especially Sanur and Kuta where the percentage was respectively 87% and 80%. The 
dominance of this group also occurred in Ubud although the percentage was lower (40%) 
than the first two villages. In Ubud, the group 1-4 and 9-12 had significant percentages 
(respectively 20% and 27%). In contrast, Kamasan had equal percentages between groups 
5-8 and 9-12 (Figure 5.19). From these figures and since this group was the average family 
size in the Balinese household, it could be suggested that most transformed houses were 
occupied by more than one family unit. They shared spaces and pavilions to perform 
domestic and socio-cultural activities. 
 
 
 
 
 
ϭϯϱ

 
 
 
 
 
 
 
 
 
 
Legend 
 
 
Figure 5.19 Breakdown of household size in each village (Sanur, Kuta, Kamasan and 
Ubud) 
Interestingly, most traditional houses (52%) in the four villages were occupied by 
one family unit while 27% and 16% houses respectively were occupied by two and three 
family units (Figure 5.20). The dominance of the first was evident in Sanur (50%), Kuta 
(56%) and Ubud (53%) (Figure 5.21). On the other hand, Kamasan had a different figure 
where most houses were occupied by three family units (50%) while the houses occupied 
by one family unit also had a significant percentage (33%).  
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Figure 5.20 Breakdown of the number of family unit per household in the our analysed 
villages combined 
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Figure 5.21 Percentage of household numbers in each village (Sanur, Kuta, Kamasan 
and Ubud) 
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In comparison, unlike the average of Balinese households, the size of a single-family 
household was more than four members in the transformed houses. The biggest percentage 
(35 %) of the family size in one household was seven members, while five and six family 
members was significant, 26% and 22% respectively (Figure 5.22). This figure shows that 
the transformed houses still had a role as an original house representing the family 
formations as a social group and kinship relationship. 
Legend: 
 
 
 
 
Figure 5.22 Size and percentage of single-family household in analysed villages 
In the Balinese kinship system, the traditional house is represented by the ritual 
activities in the house. The house including merajan/sanggah, the family temple, is not 
only a place for worship and performing ceremonial activities, but also a representation 
of the family formations as a social group and kinship relationship (Geertz & Geertz 
1975). The occupants work together preparing and performing many kinds of ceremonies. 
The ceremonies are led by the head of household as a responsibility of a house’s successor 
to maintain relationships with their ancestors. He also has responsibilities to maintain the 
family property, take care of dependent adults including parents, unmarried father’s 
siblings, and unmarried siblings. In this system, only one married son succeeds the father 
and must live in the house. However, the other married sons, may stay to share spaces 
among them or move to other plots by establishing a new house (Geertz & Geertz 1975).  
Based on the prevailing system in Bali over the years, in the traditional houses 
transformed for tourism, the family size was greater than four. In the transformed houses, 
there was a nuclear family (husband, wife and their children) but also the husband’s 
parents, the unmarried husband’s uncles and aunts, or the unmarried husband’s siblings. 
The family and household size above show that the transformation has not changed a 
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Ten family members 
Three family members 
Five family members 
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family formation as a social group and kinship relationship. For example, in one of the 
sample houses in Ubud, there were eight members (one household) consisting of a 
husband, a wife and two children, the husband’s parents, an unmarried husband’s aunt and 
an unmarried husband’s sister. Another example, in Sanur, one household had six 
occupants consisting of a husband and a wife, a son, the husband’s parents, and an 
unmarried husband’s sister. 
In addition, some houses were occupied by more than one family, showing a 
representation of social kinship among paternally related relatives. It can be seen that the 
owner still applied the traditional kinship system in their house. Rights, opportunities, and 
responsibilities of the members of the paternal kinship group are maintained. Three family 
units, for example, occupied one house in Kamasan. The heads of the family units were a 
man and his brothers. The first succeeded his father and the others still had opportunities 
to live in their father’s house by sharing and reconstructing existing pavilions. A different 
phenomenon was displayed in Kuta, where one house was occupied by two family units 
headed by a man and his paternal cousin. In this house, the right to live in the house was 
not only among siblings, but also among cousins because of their grandfather. In this case, 
the married brothers of the head of their respective family units preferred to establish new 
houses in other plots because of housing density.  
From the explanation above, tourism has not changed the family formation of the 
paternal kinship where the members of the family paternal group still have opportunities 
and responsibilities as usual. They can still live in the original house and work together to 
maintain their relationship with God and their ancestors in the family temple and perform 
many kinds of ceremonial activities in the house. The transformed house, as suggested by 
Sueca (2003), still presents a shared image of the related families that have a privilege in 
the house.  
Tourist Facilities in the House 
In response to tourism development in the villages, the people have built tourist 
facilities in their traditional houses. The houses then functioned as residential and 
commercial properties. On average, the floor areas of the commercial parts of the 
traditional residences in Sanur, Kuta, Ubud and Kamasan were 17%, 27%, 42%, and 15% 
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of the total floor area (Figure 5.23). These figures show that, in general, the tourist 
facilities were a smaller part of the total floor area in the house and the people in the four 
villages still utilised most of their houses for domestic and ceremonial activities.  
The people in Ubud built more spaces for commercial activities; some houses had 
more than 50% commercial area. In one house, the commercial area (68%) was double 
the residential area (32%). Conversely, people in the other villages allocated less space 
for tourist facilities. In these villages, all sample houses allocated more spaces for 
residential than commercial purposes, with the highest percentage of commercial areas 
being 49% in Kuta, 40% in Sanur, and 31% in Kamasan.  
 
 
 
 
 
 
 
 
 
 
Legend:  
Figure 5.23 Comparison of ground floor area between residential and commercial 
purposes (%) 
These figures indicate that the people of Ubud have allocated more space for serving 
tourists than those in other villages. As suggested by Sueca (2003), undeveloped space in 
the house provides an opportunity to construct new structures for many purposes. In this 
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space, people can easily enlarge the house by roofing the remaining area between the 
external walls of existing pavilions and the plot walls, or constructing new structures 
without demolishing the old. The availability of undeveloped spaces in the house is one 
of the factors for house transformation. Based on this finding, this thesis then suggests 
that beside the number of tourists, the availability of undeveloped space in the house 
influences the allocation of tourist facilities in the house. 
The composition between undeveloped and developed space in the house can be 
seen from the Building Coverage Ratio (BCR) 1. The average BCR in Ubud was the lowest 
(46%) (Figure 5.24). This figure indicates that more than 50% of the land had undeveloped 
spaces, including natah, teba, spaces between buildings and the area around the family 
temple2. The people of Ubud have greater opportunity to enlarge the buildings in the house 
compound for many reasons, especially to accommodate the traditional house functions 
and tourist activities without demolishing the old structures. On the other hand, the 
average BCR in Kuta and Sanur, the popular coastal villages, was 60% (Figure 5.24). The 
BCR in most houses (9 of 15 houses) in Kuta was 60% or more and the BCR in Sanur was 
more than 50%. Hence, the undeveloped spaces were respectively 40% or less in Kuta and 
less than 50% in Sanur. Since the undeveloped spaces were for natah, spaces between 
buildings and the family temple, the houses had limited open space allocated to extend the 
house. In this limited open space, the people in Kuta and Sanur allocated more space for 
residential, and the remainder, if possible, for tourist facilities. Although all three villages 
were popular tourist destinations, the availability of undeveloped spaces presented in the 
BCR provided different opportunities to the people.  
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1
 BCR is a ratio in percentage between ground building area and plot area. 
ϮIn Bali, area for family temple is categorized as an open space.
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Legend:  
Figure 5.24 BCR and FAR of the houses in the four villages 
In contrast, Kamasan, the non-popular tourist destination, had a different pattern. 
Although most houses in this village had undeveloped spaces, more than 50% according 
to the BCR (49%), most space in the house was for domestic activities. Unlike the other 
three villages, Kamasan was visited by just a few tourists, where most of the people 
passing by on the streets were the local people. They performed their daily activities 
including going to school, office, fields, and market or just chatting with friends in front 
of the house. Some people made handicrafts and traditional paintings in art galleries or 
workshops. However, most of the handicrafts and paintings were sold to the other galleries 
in other tourist destinations such as Kuta, Sanur, Ubud, and Nusadua. The house was 
BCR FAR 
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prioritized as a residential area, which accommodated domestic and ceremonial activities 
rather than the tourist facilities.  
The abovementioned allocation comparison between residential and commercial 
area indicates that the houses were still prioritized to accommodate more domestic 
activities than tourist activities although tourism has created a great opportunity to 
generate income for people particularly in Kuta, Sanur and Ubud. It shows that the houses 
were still utilised for residential purposes while the commercial purposes were just an 
additional function. In the available spaces, the people enlarge the house by constructing 
new structures adjacent to the existing pavilions or in other undeveloped space. However, 
not all houses had enough space to do so. In such cases, to overcome the shortage of 
undeveloped space, the people demolished old structures. Some others constructed new 
two or more-storey structures where the people have increased floor area ratio (FAR)3 in 
the house. The people tended to transform their house vertically to maximise the use of 
the land (Sueca 2003).  
Similar to the BCR, the average FAR in Kuta was the highest (71%) while Kamasan 
was the lowest (50%) (Figure 5.24). The highest FAR amongst the sample houses was a 
house in Ubud (103%) and the second highest was a house in Kuta (94%). In the first, the 
total floor area was more than the plot area while, in the second, the total floor area was 
almost the same with the plot area. In these houses, the FAR was more than the BCR so 
that it indicates that the houses had two or more-storey buildings.  
Multi-storey buildings were a way for the house to achieve additional floor area in 
the limited area of house plot. At least one multi-storey structure has been constructed in 
the traditional house to employ the spaces in the houses effectively. In Kuta, in which the 
average land area of the house was 837 m2, most houses (60%) had a two-storey building, 
and a few (7%) had a three-storey building. By comparison, Sanur and Kamasan had 
higher land area (around 900 m2) in which most houses (88% in Sanur and 83% Kamasan) 
had just one-storey buildings (Figure 5.25). This figure shows that the smaller the land, 
the more multi-storey buildings were constructed. The land area strongly influenced the 
preference of people to maximise the use of the land by constructing multi-storey 
 
3
 FAR is ratio in percentage between total floor area and plot area.  
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buildings. On the other hand, small plots certainly tend to be transformed vertically 
especially by those who can afford it (Sueca 2003).  
The ability of the owners to transform their house vertically was influenced by their 
economic condition, including the economic benefit obtained from tourist activities. The 
houses in Kuta, a very popular coastal tourist destination, had the highest number of multi-
storey building while Kamasan had the lowest percentage. These figures indicate that the 
number of tourists has influenced the ability of the owners to transform their traditional 
house vertically. The interaction of the owners with tourists in the non-popular areas was 
less intense than those in the popular areas. Therefore, the owners in Kuta were more able 
to afford to transform their traditional houses vertically than those in Kamasan.  
The tourist activities in inland Ubud, regarded as the cultural capital of Bali, are in 
the centre of the village, where there is an enclave of traditional Balinese houses. There is 
an intense interaction between tourists and house owners so that most owners (53%) have 
built a two-storey building and a few (7%) have constructed three-storey buildings. On 
the other hand, the centre of tourist activities in Sanur is not in the centre of the village 
but on the beach, on the outskirts of the village. Here, the percentage of multi-storey 
buildings was much lower (13%) than the percentage in Kuta and Ubud. The people in 
Kuta and Ubud had more opportunities to utilize their traditional houses as an asset to 
obtain economic benefits than those in Sanur. Therefore, the location of tourist activities 
has influenced the opportunities of the owners. The closer the tourist activities are to the 
location of the traditional Balinese houses, the greater the house is transformed vertically.  
Interestingly, there are many multi-storey buildings in Ubud, even though most of 
the houses had a lower BCR and bigger land where the average land area was 1,166 m2. 
The people in Ubud preferred to build multi-storey buildings so that they can maintain 
many open spaces for planting and preserving the spaces between buildings. Unlike the 
other three villages where the tourist facilities were designed in such a way that tourists 
do not need to enter inside the compound spaces, tourist facilities in Ubud have been 
designed in such a way so that tourists can enter the house and experience the traditional 
architectural setting. Therefore, the natah, the backyard and other undeveloped spaces in 
Ubud have been employed as an asset and as part of the tourist facilities. The people 
ϭϰϰ

planted many types of vegetation to beautify the houses so that the houses became greener. 
Such conditions were used as capital to attract tourists. In addition, these open spaces were 
a media for air circulation and providing sunlight that influences energy consumption in 
the houses.  
 
 
 
 
 
 
Figure 5.25 Breakdown of the storey of the building in each village 
5.5. Conclusions 
This chapter has analysed the inventory and texture of the physical transformation 
of the traditional Balinese house under the external force of tourism. Tourism 
development in Bali has stimulated people to transform their houses for serving tourists. 
There is a difference between the levels of house transformation in the popular and less 
popular tourist destinations. The closer the tourist activities are to the traditional village, 
the more tourists who interact with the houses, and the more the traditional houses are 
transformed. The people in popular tourist destinations have more opportunities to use 
their houses as potential assets to attract and obtain economic benefit from tourists than 
those in non-popular locations. The revenue from tourism has enabled the house owners 
to build new structures and even multi-storey structures. These constructions have 
increased the building coverage and floor area ratios of the house. 
The level of the transformation differs amongst the villages. The historical 
background of the destinations within tourism in Bali is significant. Most houses in Ubud, 
regarded as the cultural capital of Bali, still use the traditional architecture style. The 
traditional courtyard (natah), for example, is still used as an asset and as part of tourist 
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facilities. The tourist facilities, built in the front, compound and backyard, have been 
designed in such a way that tourists can enter the house and experience the traditional 
architectural style. The process of transformation and the application of traditional style 
indicate that tourists have evoked an awareness in people to maintain the traditional style 
in the house as a strategy to attract tourists. This figure contrasts with the tourist 
destinations that rely on the beach as capital for tourism developments and the houses that 
have tourist facilities just in their front. In such circumstances, the natah has undergone 
substantial transformation. The constructions of many new structures have utilised parts 
of the natah so that its size, form, and setting have been transformed.  
This chapter also found that building coverage and floor area ratios in the houses 
increased. Every part of the house, which is likened to a human body, has undergone 
different levels of transformation. From the perspective of the cosmological framework, 
the body is getting bigger while the backyard is getting smaller and in many cases has 
even disappeared so that the house becomes incomplete.  
However, tourist facilities in the house do not influence the condition of family 
formations and the main functions of the houses. In the transformed houses, the occupants 
still maintain their relationship with other family members that have the privilege to stay 
in the house. Tourism has not changed the family formation of paternal kinship where the 
members of the family paternal group still have opportunities and responsibilities as 
always. The transformed house still presents a shared image of the related families that 
have a privilege in the house. The house, being the heritage house, still has the main 
function as a traditional dwelling where people can perform many traditional practices 
together and share spaces amongst related families.  
Most spaces in the house are for residential purposes, and the tourist facilities are 
just additional functions that use a small part of the house. However, since the 
transformations change many pavilions and open spaces that are the stages on which to 
perform traditions, the changes will influence the continuity of the traditions in the house. 
These issues are demonstrated in the following chapter. 
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Chapter Six 
The Viability of Household Traditions  
6.1. Introduction  
The variations of the physical transformation of traditional Balinese houses in four 
tourist villages were discussed in the previous chapter. Underlying these variations are the 
location of tourist activities and their influence on the transformation: the closer the tourist 
activities are to the centre of the villages and the more popular the tourist destinations, the 
greater the transformation. However, the main function of the house is still as a residence 
while tourist facilities are an additional function. This phenomenon indicates that the 
transformation of the traditional houses does not change all aspects of their traditional 
functions. 
Nevertheless, the transformations have changed the houses’ settings and spaces, 
the stages on which to perform traditions, including religious activities and social 
practices. The reconfigurations give rise to the question about the continuity of the 
religious activities and social practices in the new settings of the house. Therefore, the aim 
of this chapter is to investigate to what extent the spaces in the new setting can 
accommodate people’s traditions. 
The transformation of the house is an architectural challenge to accommodate 
domestic and socio-cultural activities and, at the same time, to gain economic benefits by 
constructing tourist facilities. Consequently, the house arrangement is altered and 
incomplete and this affects the implementation of traditions. Exploring these 
relationships, this chapter does not imply that the alterations are wrong and should be 
entirely dismissed. Nor does it suggest that there are some alternative ideal ways for 
transforming the traditional house to produce a correct version of the new configuration. 
Rather it demonstrates how the transformation affects the functions of the house as a stage 
of social practices and religious activities. The new configurations should not be assumed 
as having a single direct impact on the current traditions but as a continuous renewal as 
people interact with the changing of current socio-economic conditions. 
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This chapter begins with a section that explores the changes to the family temple 
that is the house of God and the ancestors. This section is then followed by discussions of 
the reconfiguration of the compound space and backyard. The investigation focuses on 
the relationship between the historical transformation of physical configurations and the 
implementation of rituals representing a family kinship system and social practices.  
6.2. The Transformation of the Family Temple  
Throughout this section, the thesis traces the impact of the transformation of the 
family temple by examining the functions of spaces as a site to perform religious practices 
dedicated to God and ancestors and to represent a kinship system. In the Balinese kinship 
system, as suggested by Hildred and Clifford Geertz (1975), religion is not a mere article 
of faith. Rather, religious activities performed in the house are also a way for family 
members to express their family structure. In this system, a high priest plays important 
roles as a teacher, spiritual guide and chancellor. A high priest also provides holy water 
and assists people to build new houses and to perform large ritual festivals (Geertz & 
Geertz 1975; Geertz 1973; Swellengrebel 1984).  
In this section, Geertz’ theory is translated and reappropriated into a spatial and 
cultural context using the transformation of the family temple as an object of investigation. 
It will consider the use of spaces in relation to the implementation of rituals, the pattern 
of a kinship system and the role of a high priest in the physical process of the 
transformation.  
Space for Presenting a Paternal Kinship System  
The family temple called sanggah or merajan in Balinese societies belongs to the 
ancestors of a paternal kinship group living in a house and several related houses 
(Covarrubias 1974; Geertz & Geertz 1975). Related houses are occupied by families 
constituting members of a paternal kinship group that is interconnected within a network. 
On the other hand, married daughters, granddaughters and great-granddaughters become 
members of their husband’s paternal kinship group. In the Balinese belief system, 
occupants have received life force (bayu) from their ancestors so that they have incurred 
permanent debt (Reuter 2002). They work together in the family temple to defray the 
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permanent debt. Therefore, the house becomes shared spaces for them to maintain and 
perform the obligation rituals in the house.  
The transformation of the family temple brings into processes of inhabitation and 
architectural practices, which have taken place in a cultural context based on the notion of 
the traditional Balinese social system. Although the construction of tourist facilities, 
which has caused the relocation of the family temple and other pavilions and the loss of 
the backyard, produces an unusual programmatic arrangement, a transformed house, 
especially the family temple, is still able to accommodate religious activities and present 
a kinship social system in the house. One sample house in Sanur (House Sanur A) is the 
exemplary figure of the abovementioned phenomenon. Exploring the physical 
transformation and ceremonial activities, this section shows the extent of continuity of 
traditions in this transformed house.  
Before being transformed into a tourist facility, House Sanur A presented a typical 
configuration of the traditional dwelling unit. It provided many spaces such as a family 
temple (ᬅሻ, pavilions, a courtyard (ᬉሻ and a backyard (ᬌ) (Figure 6.1A). Therefore, 
the house was able to serve its occupants independently who regularly performed many 
domestic and religious activities.  
Tourist activities in Sanur have caused the transformation of the house through a 
series of demolitions, relocations and renovations. Three leased kiosks were built (ᬏ) by 
demolishing the front wall, the granary (ᬍ) and the old bale dangin (ᬈሻሺ	͸Ǥͳ
ሻ. Seen from the street, the pavilions now are hidden behind the kiosks. However, 
the traditional gate called angkul-angkul (ᬗ) that uses red bricks, black sand and clay 
roof tiles creates the illusion of the “exotic Balinese atmosphere” and a sign that there is 
a traditional compound behind the kiosks. This angkul-angkul is situated in the 
southwestern part of the house facing a busy street in the centre of tourist activities in 
Sanur. The reconstruction process continues when a new bale dangin (ᬒ) was 
constructed by relocating the bale daja (ᬑ), courtyard (ᬔ) and family temple (ᬐ). 
However, shrines in the new family temple still have their initial configuration (Figure 
6.1B). In response to the growing family, the bale dauh (ᬓ) and kitchen (ᬎ) were 
renovated, and two new pavilions were built. The first consisting of three bedrooms, two 
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verandas and one living room (ᬖ) were built in the backyard and adjacent to the bale 
daja. The second consisting of one storage, two bedrooms and two verandas (ᬕ) was 
built adjacent to the kiosks (Figure 6.1B).  
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
Figure 6.1 The family temple relocated to another part of a transformed house in Sanur 
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House Sanur A is occupied by two families while another three related families 
live in other houses. All families, which are members of a paternal kinship group, have 
responsibilities to maintain the physical conditions of the family temple including 
renovation and maintenance. They also have opportunities and responsibilities to perform 
and prepare religious activities in the family temple. However, the differences of the use 
of spaces between the families living inside and outside the house have influenced the 
division of tasks of each family in relation to the implementation of ceremonial activities. 
In relation to this division, the use of spaces are divided into two categories: domestic and 
shared spaces. Domestic spaces are used by families living in the house to perform their 
domestic activities. On the other hand, shared spaces, such as the family temple, the 
courtyard and the ceremonial pavilion (bale adat/ bale dangin), are used by families living 
inside and outside the house to perform rituals and social activities. Based on the privilege 
of each family to use the spaces, the implementation of ceremonial activities in the family 
temple and the task of the families are categorised into three models.  
Firstly, the families living in the house have tasks to perform daily and monthly 
rituals. These rituals are simple ceremonies where people dedicate canang, the square 
skewed young coconut leaves equipped with many materials including flowers, chopped 
pandan leave, and areca nut, betel leaf. As their predecessors did, such daily rituals are 
usually performed by mothers or young daughters in every shrine in the family temple and 
many spaces in the house including the courtyard, the gate and pavilions.  
Secondly, the larger ceremonies such as galungan, kuningan and saraswati, 
carried out every 210 days and involving more multifarious offerings, are performed by 
all families. Such ceremonies are still performed in the house as usual. However, families 
living in the house have more tasks than those living the outside. The former manage the 
implementation of rituals and prepare main offerings while the latter have responsibilities 
to pray and help the preparation and procession of religious activities.  
Thirdly, the biggest ceremonies in the family temple house such as odalan, the 
ceremony to celebrate the anniversary of the family temple carried out every 210 days and 
odalan gede, the 25-30 yearly odalan, are performed by all families. In these ceremonies, 
the house becomes a site for all family and related family members to work together to 
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prepare and perform the ceremonies. In the days of ceremonies, the family temple is a site 
for women to perform the procession of the ceremonies guided by a priest or high priest. 
On the other hand, pavilions and the courtyard are spaces for men to wait and chat while 
taking care of their children. In some cases, men help women in the procession of the 
ceremonies. At the last part of the rituals, the family temple is a site for all members of 
the families to pray together.  
This implementation of ceremonies shows that the house is a site that can be seen 
as “an intersection of inheritance of property and heritage of tradition” (Lozanovska 2011, 
p. 467). The Balinese inherit properties including the house as well as traditions including 
socio-cultural activities. By performing those religious activities, the transformed house 
still represents, as suggested by Levi Strauss (1987, p. 187), “a social form.” The house is 
an assembly point for the member of the kinship group to prepare, organize and perform 
rituals. The transformed family temple is not only a place of worship, but also a 
representation of the family formations and “a social matrix” of the house (Geertz & 
Geertz 1975, p. 12). During the ceremonies, the house is also a place to keep a harmonious 
relationship with other human beings especially their family, extended families and 
relatives. All paternal related families prepare and perform the ceremonies to demonstrate 
their solidarity to the members of their paternal kinship group. The relationship amongst 
the members of this group is the most intimate bond in Balinese society.  
Although rituals are still performed as previously, construction of tourist facilities 
and the relocation of the family temple have caused the loss of the sacred sense of rituals 
especially those that are performed in the family temple relocated onto the upper floor. 
This phenomenon is demonstrated in following section. 
The Family Temple Relocated onto the Upper Floor and Separation of the 
Sacredness Sense of Religious Practices.  
By perfoming ceremonial rituals, people pay a debt to God and their ancestors as 
the owners of the ground (Geertz & Geertz 1975; Korn 1984; Goris 1984). The family 
temple is the most important space as a house of God and their ancestors. This sacred part 
is arranged in such a way so that the religious atmosphere in the family temple is able to 
be experienced and witnessed by all occupants in many parts of the house. It is like a stage 
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on which religious performances are presented not only for God and the ancestors but also 
for all congregations. However, the tourist activities have changed this configuration so 
that the new configuration influences the role of the family temple as a stage of rituals. By 
comparing religious activities in the old with those in the transformed configuration, this 
section argues that the family temple, relocated onto the upper floor, is not able to be a 
proper theatre for the whole congregation although the ceremonial activities are performed 
as usual. 
The sample house in Ubud (House Ubud A) is an example of this phenomenon. In 
this house, the construction of tourist facilities has caused the pavilions to be hidden 
behind the tourist facilities while the family temple emerges conspicuously on the top of 
tourist facilities in the northeastern corner of the house. This new arragement is different 
to the old configuration.  
In the old configuration, the family temple (ᬅ) was located in the northeast corner 
that consists of five shrines and one pavilion called the piyasan. The family temple gate 
was in the southwestern part of the family temple facing the natah (ᬆ). Near the family 
temple gate was a natah shrine (ᬇ) facing west located in between the bale daja (ᬈ) 
and the bale dangin (ᬉ). The kitchen (ᬋ) was next to the bale dauh (ᬊ) and the granary 
called jineng (ᬑ). A pigpen (ᬍ) was located in the backyard called teba (ᬌ). The 
angkul-angkul and aling-aling (ᬏ), the main gate of the house, was in the southeastern 
corner of the house (Figure 6.2A).  
As in typical traditional houses, many spaces in this old configuration were 
interrelated even though they were widely understood to be spaces with different levels of 
sacredness (Hobart 1978; Tan 1967; Gelebet 1986). In general, the ceremonies in the 
family temple delineated a realm of religion, sacred rules and meaning, which was 
different to the realm of everyday living. These ceremonies included the Balinese rituals 
of placing offerings, lighting incense, sprinkling holy water and praying in the family 
temple.  
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Figure 6.2 The family temple relocated to the second floor in the transformed house in 
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In the old configuration, people who had particular tasks in the ceremonies sat on 
the ground of the family temple and sang religious songs. In some cases, ceremonies 
involved a priest or a high priest to lead and guide the procession. Some women wearing 
traditional clothes performed rituals by laying offerings and incense in every shrine and 
sprinkling holy water started from the shrines in the family temple, in the natah, many 
pavilions and the front part of the house. These activities show that the spaces 
accommodating religious practices, “creates a field that serves as their theatre” (de 
Certeau 1984, p. 124). This theatre describes and presents a general trajectory of people’s 
religious faith (Geertz 1984).  
In the family temple of the old configuration, the ritual processions, equipment and 
the actors, including a high priest and people involved in the procession told a religious 
story constituting a medium to maintain a harmonious relationship with God, humans and 
the environment. The theatre that involved the scent of incense smoke and the sacred 
sound of a priest’s bell produced an image of divinity.  
On the other hand, pavilions or the courtyard were like spaces for spectators in the 
religious festival in which they were sites for people who were not involved in the 
procession of rituals. The arrangement of the traditional house and the wall of the family 
temple were configured in such a way so that people who were outside the family temple 
could experience the sacredness of the atmosphere. The sacredness was not experienced 
only by listening to the sacred sound from a priest’s bell and religious songs, but also by 
witnessing the procession from the outside. Visually, the low walls of the family temple 
created a virtual border so that the movements of ceremonial activities became staged 
artistic performances that could be seen by congregations from the compound space.  
However, the transformed house that has the family temple at the top of a two-
storey structure does not produce such sacredness of atmosphere, even though ceremonial 
activities are performed as usual. This relocation has changed the ordering of spaces 
system where the horizontal hierarchy of spaces has been undermined and changed into a 
vertical hierarchy system (Danes 2003), including the family temple in this transformed 
house.  
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A two-storey building for tourist accommodations (ᬖ) and leased rooms for 
residing domestic migrant workers (ᬗ) were built in the backyard (ᬌሻ. The new life 
style of the owners influenced the renovation of the kitchen and the angkul-angkul. The 
old kitchen (ᬋሻthat was a semi-open pavilion is now a closed pavilion (ᬕሻ. The angkul-
angkul (the traditional gate) and the aling-aling (the small wall behind the angkul-angkul) 
(ᬐ) were demolished and rebuilt. The size of the new gate and the location of aling-aling 
(ᬔ) are an unusual form (Figure 6.2). The new form and arrangement, which were 
constructed by demolishing the granary (ᬑ), produce car parking space that represents 
the owners’ status and prestige. Four kiosks (ᬎ) were built in the front of the house by 
demolishing the wall and relocating the family temple on the top of tourist facilities (ᬒ). 
This relocation produces an unusual arrangement in contrast to the ideal traditional 
Balinese house (Covarrubias 1974; Tan 1967; Gelebet 1986; Budihardjo 1995).  
Although the transformed family temple still consists of shrines as the old 
configuration and its location is at the higher level, it is far from presenting an intimate 
interconnection and interrelationship with other spaces such as the courtyard and 
ceremonial pavilion (bale dangin). Rather, it might become an isolated space and under a 
separate layer. In this setting, a realm of religion and sacred rules are performed as usual. 
The occupants who stand or sit outside the family temple are still able to listen to the 
sound and songs and smell the incense smoke, but they are not able to witness the 
procession of ceremonies visually. The activities in the family temple are too high to be 
witnessed either from the natah (courtyard) or from the pavilions. The family temple 
location creates not only layer differentiation but also a strong boundary between it and 
other spaces.  
The unusual location of the family temple has created a paradox. The family 
temple is still a sacred space, but its activities become more personal where just people in 
the family temple can witness the ceremonies. The family temple becomes a closed and 
isolated space in which, in order to observe the activities, people must enter the family 
temple. The relocation of the family temple at the top floor of the two storey structure has 
visually produced separation of the sacred sense of religious practices.  
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The Role of a High Priest and Communal Festivities in the Process of 
Transformation 
The role of a priest in the process of the transformation of the family temple is 
related to the Balinese belief in which a high priest is the guardian of the sacred knowledge 
of ritual detail and building practices (Geertz & Geertz 1975; Geertz 1973). Based on the 
manuscript of building rules called asta kosala kosali and asta bumi, written in palm 
leaves, a high priest produces guidance of the measurement system, the setting of the 
physical configuration and the ceremonies during the process.  
Besides a high priest, owners were also helped by an undagi, the traditional 
architect, to construct a house. An undagi along with skilled builders helped the owner to 
prepare materials, arrange and build spaces and pavilions and perform rituals (Dhaksa 
2008; Bhuana 2008; Oliver 1997; Kagami 1998; Gelebet 1986). In particular times and 
processes, owners were helped by the members of the village especially their neighbours. 
For instance, men prepared bamboo rafters, assembled and installed thatched roofs while 
women and children contributed to prepare and serve food for people. They worked 
together based on their role and ability to help owners in a community and collective 
construction process of the traditional Balinese house.  
This traditional construction process consisted of many stages, including planning 
and preparing a site, material preparations and structure constructions. Every stage had a 
particular procedure and specific time requirements called pedewasan (Kagami 1998; 
Gelebet 1986). However, nowadays, building construction in Bali does not involve an 
undagi (Sueca 2003); an owner engages builders directly especially the construction of 
buildings that accommodate profane activities. Learning from the traditional practices and 
current tendency of building construction and by exploring the physical transformations, 
ceremonial rituals and social activities in House Kuta A, this section atempts to trace the 
continutity of the dependence of people on the members of their community. Whilst the 
traditional house construction represented communal festivities, the impact of 
construction practices in the transformation of the family temple on ceremonial activities 
and social practices is discussed. This section argues that the traditional construction 
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process and communal festivities are no longer performed in the house. However, the 
advice of a high priest is still important in the transformation process of the family temple.  
The investigated house in Kuta (House Kuta A) is an exemplary figure of the high 
priest’s role in the process of the family temple transformation. The house is a dwelling 
that also accommodates commercial activities including three clothes and handicrafts 
kiosks for tourist activities and one warung (the traditional kiosk) that serves food not for 
tourists in the front part of the house. The construction of the house that was built in 1940s 
was the result of the collaboration of the owner, an undagi (the traditional architect), a 
high priest and the village members. These building practices were described as 
communal festivities that involved not only building experts but also unskilled people in 
many stages of the traditional house construction process. This collaboration presented 
the network of rural societies in the communities and was a way to show people’s 
obligation and solidarity with other members of their community. The owners awarded 
the people involved in this building process based on their roles in each building process. 
Far from being an actual labour relation between employer and employees and agreement 
associated this reward was related to people’s willingness to engage in this process. 
Rather, it was an expression of thanks for the assistance of many participants where the 
reward was according to the owner’s condition and traditions in the village.  
The high priest and undagi received a series of offerings along with the amount of 
money called sesari1 and traditional food. The neighbours and village members who were 
involved in this process also got a reward, especially when the owners perform melaspas 
ceremonies, the ceremonies to celebrate that the building is ready to be used. The reward 
was traditional food called jotan consisting of traditional vegetable called lawar, a series 
of traditional satays called perangkat, and a bowl of cooked rice.  
Like other traditional construction practices (Ferschin & Gramelhofer 2004), the 
house investigated was also constructed in stages. The owner built respectively the 
temporary family temple and many shrines in the courtyard, the kitchen (ᬈ) and a 
 
1
 Sesari is a reward of a sum of money in which the amount is based on the owner’s economic 
capacity. Traditionally, the money is just the ancient Chinese money called pis bolong or uang 
kepeng, but nowadays, the people also use Indonesia money as sesari.  
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traditional kiosk called warung (ᬋ), the northern pavilion (ᬇ), the eastern pavilion (ᬆ) 
and the temporary bale delod called kama-kama2 (the southern pavilions,ᬉ). The 
composition of pavilions produced the form of the natah (ᬎ) where the people performed 
some ceremonies and domestic activities and the backyard called teba (ᬊ) (Figure 6.3A). 
The backyard was located in the eastern part of the house where the owners planted many 
kinds of trees including flowers, orange trees, jaka (one species of palm trees), mango 
trees and bamboo, raised animals including pigs, cows and chickens and processed 
household garbage.  
The house just had an apit lawang/ pengawak, a couple of columns without a roof 
that were higher than the surrounding wall (ᬌ). Based on the ideal traditional architecture 
rule, it is a substandard gate where it is usually used for a temporary gate or a gate in a 
kubu (a house in a field). In the house’s plan, the western pavilion (ᬍ), the granary (ᬏ) 
and the angkul-angkul would be constructed in the location that has been arranged, but 
the tourism introduced in the village in 1960s has caused changes to the plan. The house 
was then transformed to serve tourists through constructing tourist facilities, demolishing 
the front wall and relocating many spaces of the house.  
 
 
 
 
 
 
 
 
 
2
 A kama-kama: a bale that was built by the members of banjar for performing wedding 
ceremony for a new couple 
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Figure 6.3 The family temple relocated to another part of the transformed house in Kuta 
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Three leased kiosks (ᬔ) located in the western part of the compound space were 
constructed to accommodate tourist activities by demolishing the warung and the kitchen 
(Figure.6.3B). A new warung and a new kitchen were then built in a new single enclosed 
building (ᬐ) by demolishing the kama-kama (ᬉሻ. New leased rooms (ᬑ) for migrants 
working in Kuta were also built by demolishing the cowshed and pigpen. A new structure 
(ᬒ) was built adjacent to the bale dangin by relocating the family temple to accommodate 
an increase in the household size in which the owner had two boys who need a new room 
for domestic activities. The new family temple (ᬓ) had the same configuration with the 
old in relation to the setting of the shrines. In the process of the relocation of the family 
temple, the advice from a high priest especially in relation to building processes and 
religious activities during its construction was significant. This practice was the way to 
satisfy the occupants’ affective demands and avoid the negative impact from supernatural 
force.  
This showed that the transcendental significance, as noted by Geertz (1973), 
permeated in many areas of human life including in the family temple transformation. In 
this process, as their ancestors did when they transformed or renovated the family temple, 
temporary shrines were built near the new family temple as a place of a particular offering 
called a daksina. These temporary shrines were made from dadap tree (erythrina 
macrocarpa K&V) and plaited bamboo. For every shrine, they planted four dadap trunks, 
and tied a square plaited bamboo around one meter up to the ground. The people then 
performed a ceremony to transfer a spirit of every shrine into a daksina (Eiseman 1989).  
After this ceremony, the temporary shrines were ready as places for God and 
ancestors while the old shrines could be demolished and the new shrines were ready to be 
built. Once the new family temple was completed, the ceremony ‘after construction’ called 
melaspas, was performed following by nuntun, the ceremony to transfer the spirit of God 
and ancestors from temporary shrines into the new permanent shrines in the new family 
temple. A high priest guided the owner to perform these ceremonies to purify the new 
family temple as a place for God and ancestors. In this process, a high priest still had a 
significant position to produce holy water for people and to assist rituals (Geertz & Geertz 
1975; Geertz 1973; Swellengrebel 1984). After these ceremonies, the new family temple 
was ready to be used to perform religious ceremonial activities especially related to dewa 
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yadnya. This transformation also presented not only the relationship with a formal 
religious institution especially a high priest as a spiritual guide, but also the traditional 
network and connections with the communities by involving local traditional architects 
(undagi) and the members of the village. 
To accommodate the new lifestyle of occupants influenced by their interaction 
with tourists, the family temple underwent a second transformation. A new enclosed 
structure (ᬘ) consisting of bedrooms, bathrooms, a kitchen, a living room and a 
storeroom was built in the back of the primary compound (Figure 6.3C). This new 
structure is a site for the eldest son and his family who have responsibility to take care of 
his parents based on the traditional rule. The new bale daja (ᬕ) was also built by 
relocating the bale dangin (ᬗ) into the southern part of the house and the family temple 
(ᬖ) into the northeastern corner of the house.  
In the second transformation, the building process was similar with the first 
especially in relation to request advice from a high priest. However, this transformation 
no longer involved an undagi since their role was replaced by architects or shrine builders 
(tukang sanggah). Communal festivities involving the members of the village were also 
no longer performed in the house. The construction practices were fully carried out by the 
builders since most people who were no longer peasants had limited leisure time for 
voluntary communal works. The reward for the builders changed from offerings and 
traditional food into money. The building practices became an actual labour market and 
the relation between employer and employees. Building practices altered to become profit-
oriented and a calculated spirit related to the circulation of commodities (Appadurai 1986, 
2006). The collaboration of the people in the building process no longer represented 
solidarity amongst the members of the village.  
The construction process of buildings in the living areas such as the new enclosed 
structure (ᬘ), the new bale daja (ᬕ) and the new bale dangin (ᬗ) did not involve a 
high priest. From the owners’ point of view, such buildings were not related to God and 
their ancestors so that they were not related to people’s attempt to eliminate fear of 
punishment from supernatural forces. Therefore, the owners took steps to control the 
planning and design of the buildings with the assistance of a group of builders. The owners 
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decided the locations and the forms of the new buildings and supplied materials needed. 
The absence of traditional building experts, especially in the construction of new 
structures in the compound spaces and backyard, has influenced the traditional 
configuration of the house. Although materials and forms that reflect on traditional style 
were applied, the new setting is far from maintaining the essence of its traditional 
functions. This phenomenon will demonstrate in following section. 
6.3. The Transformation of the Compound Spaces and the Backyard 
As elaborated in Section 3.3.2, the formation of pavilions in the traditional house 
provides spaces to accommodate religious activities. These formations are treated as 
references through which notions of the traditional house and its functions are interpreted 
and communicated. Based on the tri hita karana philosophy, the compound space is the 
body and the backyard is the legs of the house (Ashrama, Pitana & Windia 2007). In such 
places, the occupants perform domestic and religious practices especially related to 
manusa and pitra yadnya ceremonies. Such ceremonies are related to the stage of human 
lifecycle of occupants from rebirth to death (Hobart, Ramseyer & Leemann 2001; 
Eiseman1989). Clifford Geertz (1973) also suggested that Balinese religious actions are 
more about performing ceremonies. The crucial actions in the ceremonies are that each 
ritual detail should be performed in proper ways so that congregations will avoid the 
supernatural consequences (Geertz 1973). These Balinese traditions are the aspects to 
establish the theoretical framework for the analysis of the implementation of religious and 
social practices in the compound spaces and backyard of the transformed houses. 
Transformation challenges building practices to maintain the traditional functions 
in the unfolding interaction of the people with the external force of tourism. This 
interaction drives reinterpretation and reconfiguration of the Balinese cultural practises 
(Picard 1996; Ramseyer 2001; Tisna 2001). In the transformation process, the Balinese 
culture is likely to be rationalised through the process of “internal conversion” (Geertz 
1973, p. 182). This conversion process is framed by manuscripts of the Balinese Hindu 
religion, such as Bhagavad-Gita and Veda. In doing so, in the 1950s, Balinese people 
established an organisation to understand Balinese traditions in relation to their religion 
so that they could better explain their traditions and religion (Bagus 1972; Diantari 1990; 
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Anandakusuma 1966). This organisation, the Parisada Hindu Dharma Indonesia, has roles 
to reinterpret texts of scripture of Hindu religion, and standardize its interpretations in the 
form of ritual procedures (Picard 2011).  
Learning from this reinterpretation process, this section then argues that house 
transformation is a part of cultural transformation in that it reconfigures the physical 
setting of the house and its traditions to address the contemporary demands of the 
occupants. However, these reconfigurations are not able to maintain the essence of the 
traditional house and the spirit of the traditions. Rather the houses are configured and 
consolidated as a response to new demands of tourist activities and new standards of living 
without considering the original meaning and spirit of spaces in the house. Although the 
offerings and processes of ceremonial activities are performed as usual, some of them are 
performed in unusual spaces. The penetration of tourist activities has caused the loss of 
agricultural rituals and relocation of some ceremonial activities into domestic spaces and 
some others into village facilities. The transformation in the compound spaces has 
permeated the traditions in the house but at the same time, it produces or evokes the new 
practices in the village facilities. 
Spaces and Agricultural Rituals: toward Sacred Symbols  
Traditionally, as a peasant society, Agriculture was the main livelihood of the 
Balinese in which the nature of Bali, having periodical rains and many rivers, supplied 
abundant water for irrigation systems (Covarrubias 1974; Goris 1984; Reuter 2002). In an 
agricultural society, people had an intimate and reverent attitude toward the land in which 
the people emphasise that agricultural work was a prime virtue (Redfield 1971). From 
agricultural sectors, people fed their family over generations. To give thanks to the owner 
for providing fertile land, the Balinese dedicated the agricultural products to God by 
performing many ceremonial activities in their villages, such as in the paddy fields and 
the traditional houses including in the rice barn. The rituals in the field and granary were 
performed for Dewi Sri3, the deity of agriculture, fertility and success (Covarrubias 1974). 
In order to worship Dewi Sri, people performed rituals in a shrine built in the field where 
 
ϯIn Balinese mythology, Dewi Sri is wife of Dewa Wisnu, the deity who protects the world and its 
creatures.
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they cultivated their crops. Un-hulled rice was then brought to their house and stored in a 
granary.  
Therefore, the house provided space to store crops from fields and to perform 
rituals dedicated to Dewi Sri. The house became a representation of the fertility of the 
field where, as suggested by Bourdieu, the fertility of the field is the fertility of the house 
and this then reflects the prosperity of the household (Bourdieu 1970). The granaries have 
also undergone a process of transformation. Most granaries especially in Sanur and Kuta 
have been demolished. The loss of the granary in some transformed house shows that 
transformation is a movement from one symbolic order to another. It entails the loss of 
the original symbolic order and the insertion of a new one.  
The functions of a granary in the house as a place to perform ceremonies in relation 
to give thanks to God for bestowing prosperity are now replaced by a plangkiran, which 
is constructed in the higher part of the northeastern corner of every tourist facility. In this 
shrine, daily offerings are dedicated for a deity called Sri Rambut Sedana4, the deity of 
business activities or money. As suggested by Bourdieu (1970), the change of the resource 
of fertility has changed the belief system and rituals. This reformulation of practices is 
underpinned by owners’ interpretations, that both rituals are dedicated to God. This 
practice is a pragmatic attempt to accommodate the new challenges of the tourism 
economy and at the same time to maintain a harmonious relationship with God. However, 
some houses still have a granary and perform its rituals even though the owners do not 
have surplus unhusked rice stored. In these cases, the granary becomes more a mythical 
symbolization of the underlying social values rather than functional values. The granary 
is now just a sacred symbol to perform rituals. In such houses, both ceremonies are 
performed in the granary and tourist facilities. The investigated house in Ubud is an 
example of this phenomenon. The transformation of a granary in this house is 
contextualised to explore its new functions, values and religious activities.  
Before being transformed into tourist facilities, this house (House Ubud B) was 
the traditional Balinese house (Figure 6.4A). The tourist activities have changed the 
configuration of the house in which the old bale dauh (ᬇ) was altered to become four 
 
4
 Based on the Balinese Hindu belief, Sri Rambut Sedana is the deity of prosperity dwelling in the market. 
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rooms for domestic activities and one kiosk (ᬎ). A paon (ᬊ) and a jineng (ᬋ) were 
changed to become four rooms for accommodations (ᬏ). These rooms also function as 
bedrooms if their relatives who live outside the village come to visit. The owners then 
built a new paon (ᬐ) in the eastern corner of the house next to the family temple (ᬅ). 
The jineng (ᬑ) was relocated next to the family temple. In response to the growing 
demand of tourist activities, the owner then built two buildings for homestays (ᬒ) at the 
back of the primary compound (Figure 6.4A and B).  
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Figure 6.4 The transformation of a granary in a transformed house in Ubud 
1 
2 
5 
4 
11 
12 
13 
14 
14 
10 
A. An existing configuration 
͘ ŶĞǆŝƐƚŝŶŐĐŽŶĨŝŐƵƌĂƚŝŽŶ
2 1 
3 4 
5 
8 9 
6 7 
166 

The granary is now largely left as an ornamental feature. The form and location 
have been changed so it no longer represents its traditional form and functions of granary 
based on the traditional guidance called asta kosala kosali (Figure 6.5A). Rather, they 
have been adjusted to become an additional part of commercial activities. The ground 
level of the granary is now a sitting place for tourists that produces an unusual function in 
contrast to the functions of the granary in the traditional Balinese house (Figure 6.5B). 
The granary becomes a symbol of past prosperity, in which it is no longer a place related 
to agricultural activities including storing unhulled rice and pounding rice. However, it is 
still a place to perform ceremonies dedicated to Dewi Sri. Rituals are regularly performed 
as usual. In the owner’s point of view, the granary is still a place for the Dewi Sri and still 
bestows prosperity and welfare on the occupants.  
 
 
 
 
 
 
 
 
 
 
 
 
Figure 6.5 The traditional and transformed granary 
A. The form of a traditional granary 
Source: Covarrubias 1974 
B. A transformed granary 
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Ceremonial practices in a granary and tourist facility in relation to the prosperity 
of the household are an attempt of the occupants to satisfy their cognitive and affective 
demands. By conducting rituals in the tourist facility or performing ceremonies in both 
the granary and tourist facility, householders give thanks to God and maintain their inner 
security from magical forces in the face of natural contingencies (Malinowski 1948). 
These practices show that the transformations no longer maintain the function and 
configuration of the traditional Balinese house. Rather the house, especially the granary 
and its rituals, have been configured and consolidated as a “sacred symbol” (Geertz 1973, 
p. 164).  
Occupants’ attempt to maintain ceremonial activities shows that ceremonial rituals 
are important to give thanks to God and ancestors and to avoid negative impacts from 
supernatural forces. These phenomenon can also been seen in the following section in 
which the changes to the spatial setting of the house has caused adjustment and relocation 
of some religious activities. 
The Changes of Spatial Configuration and the Continuity and Relocation of 
Ceremonial Activities  
As explained in Section 3.3, rituals in the ideal traditional house are regular 
practices. These rituals are performed by people to present their responsibilities as human 
beings who received a gift from God and as descendants who inherit the family’s 
properties and traditions. The house provides spaces to accommodate a collective attempt 
of the Balinese to give thanks to God and ancestors, and it is important to the Balinese 
that each ritual detail should be performed in suitable ways (Geertz 1973). However, the 
novel condition of spaces in the transformed house has encouraged the adjustment of 
rituals. This adjustment is validated by the argument that the processions and offerings 
remain constant (Howe 2005).  
Learning from this religious system, this section argues that people, as a part of a 
kinship group, attempt to reconfigure their houses under the recent impacts of tourism. 
Exploring the physical transformations, this section attempts to contextualize the 
transformation of socio-cultural aspects of the house especially in relation to the 
implementation of religious activities. Based on every stage of physical transformation, 
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the positions and movements of rituals, especially those that related to the human lifecycle 
from birth to rebirth, were investigated to examine the functions of spaces. In the 
transformed house, the spaces have been configured and consolidated as a response to 
fulfil the new demands of tourist activities, the increase in both household size and the 
standard of living. Consequently, the house changes into an unusual arrangement, and 
some religious and social practices are adjusted and relocated. These relocations are not 
only due to the limitation of ceremonial spaces but also to the division of spaces amongst 
family units living in the transformed house.  
Based on investigations in some of the surveyed houses, many ceremonies related 
to panca yadnya, including ceremonies for a baby, tooth-filing and wedding, are still 
performed in the houses, albeit with some adjustments. A ritual for a placenta dedicated 
to ancestors who reincarnate and spiritual brothers or sisters called kanda empat5, for 
example, is still performed in the transformed houses as usual. In this ceremony, a placenta 
is washed, wrapped in a white cloth, and buried in front of the bale daja (the northern 
pavilion). This pavilion is a place for parent and their baby to sleep. A placenta as kanda 
empat, having the role to protect a baby, is buried as close as where the baby sleeps so 
that, the kanda empat can guard, help and play with the baby.  
However, in some houses, such as the investigated house in Kamasan (House 
Kamasan A), a placenta is no longer buried in the front of the bale daja. Its relocation is 
related to the division of territories in the house. Since two nuclear families occupy the 
house, virtual boundaries have divided the territory of each family unit. Architectural 
boundaries in the plan of the house are entangled with the daily activities of each family unit. 
The transformation produces a bounded space and boundaries that are contrasted with the 
traditional setting where all of the spaces supported and accommodated all the occupants’ 
activities. The use of spaces is limited by the privatisation of architectural boundaries. 
These boundaries then influence the adjustment of traditions in this house.  
Before being transformed, the house was an idealised traditional house consisting 
of five pavilions and the family temple (ᬅ) facing the courtyard (natah) (ᬈ). The 
 
5
 The four brothers or sisters who are born with a baby and accompany him/her throughout life and the 
hereafter, guarding and helping him/her if treated properly, causing problems if not (Eiseman, 1989). 
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northern pavilion (bale daja) (ᬆ) consisted of two bedrooms and a veranda and the 
eastern pavilion (bale dangin) (ᬉ) was an un-walled pavilion with six columns. The paon 
(kitchen) (ᬊ) was located in the south (Figure 6.6A). As a typical traditional Balinese 
house, this house was occupied by one nuclear family.  
Tourist activities, an increase in the household size and new standards of living 
have encouraged the transformation of the house. An art shop (ᬔ) was built by 
demolishing a front wall. A new non-traditional gate (ᬗ) was built by demolishing the 
old traditional gate (angkul-angkul) (ᬌ) to accommodate the car entering the house. 
Passing the gate, one will reach the natah (ᬈ) surrounded by some pavilions. There are 
four pavilions facing the natah that are then separated to become three territories 
consisting of two territories for each nuclear family and one territory for shared spaces.  
These divisions were related to the increase of the family units living in the house. 
The traditional house, which traditionally was designed for one family unit with some 
dependent family members, is now occupied by two family units. Two siblings that inherit 
the house negotiate separate pavilions so that they have responsibilities to maintain, repair, 
renovate or transform pavilions in their territory. In this negotiation, the new western 
pavilion (bale dauh, ᬑ) consists of some bedrooms and veranda is occupied by one 
sibling while the new northern pavilion (bale daja, ᬐ) is occupied by the other (Figure 
6.6B). This northern pavilion, consisting of four bedrooms, a living room and a veranda, 
was built by demolishing the old and the traditional workplace for making silver 
handicraft called parapen (ᬎ). A new pavilion in southern part of the house (ᬓ), 
consisting of two kitchens and two bedrooms, was built by demolishing the old kitchen 
(ᬊ), pigpens (ᬏ) and the granary (jineng) (ᬋ). This building is separated into two parts 
where each family has one kitchen and one storeroom.  
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Figure 6.6 Divisions of space in the transformed house in Kamasan 
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The compound house now has a virtual border where each family has its territory. 
In their territory, each nuclear family carries out most of the domestic activities and 
performs a placenta burial ceremony called nanem ari-ari. In this ceremony, the 
processions and offerings are performed as usual to present their gratitude to their 
ancestors who reincarnate. However, the ceremony has been relocated in a process of 
rationalised religious practices (Geertz 1973). This rationalisation is based on the desa 
kala patra concept. This concept was translated from the Hindu scripture by many 
Balinese priests, leaders and intellectuals. This concept guides the implementation of 
religious activities and social practices based on location or space, time and circumstance 
(Ramseyer 2001; Eiseman 1989; Bagus 1972).  
Although the House Kamasan A is divided into two imaginary separate territories, 
some spaces are still shared spaces including the bale dangin (ceremonial pavilions,ᬉ), 
the courtyard, the family temple and tourist facilities. The economic benefits from an art 
shop (ᬔሻ are used to finance activities in the family temple and the other rituals spaces. 
The old bale dangin are substituted by the new, consisting of one room that functions as 
an offering storage and a veranda where the owner performs ceremonial activities. The 
new parapen (ᬘ) was then built next to a garage while the teba (ᬍ) was sold by their 
father (Figure 6.6B). The natah is a shared space to perform many kinds of ceremonial 
activities for all families. Therefore, most ceremonial activities including otonan for baby, 
wedding, tooth-filing, funeral, ngaben and nyekah ceremonies can be performed in the 
house as usual.  
The reconfiguration of the traditional Balinese house under the external force of 
tourism has resulted in limitations of religious and social spaces. This limitation suggests 
that the development of knowledge and communication of people with tourists has 
encouraged people to re-order their house. People have tried to deal with the new demands 
of the tourism economy by compromising the implementation of religious activities. The 
spiritual or mystical element has been no longer presumed as a part of people’s present 
reality (Quantrill 1974). Therefore, tourism has influenced the spiritual element of the 
house.  
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This phenomenon can be seen in the investigated house in Sanur (House Sanur B), 
where tourist activities have encouraged the changes of almost all ritual spaces except the 
family temple. In the new setting, the limitation of ritual spaces outside the family temple 
has caused some rituals, categorized as manusa yadnya, the rituals related to human 
lifecycle, and pitra yadnya, the rituals dedicated to ancestors, have been adjusted and 
relocated to another part of the house.  
The ceremonial activities that are performed in particular spaces are now 
performed in other spaces that do not reflect its original functions. In this sample house, a 
new pavilion functioned as a leased office (ᬐ) was built by demolishing the ceremonial 
pavilion (bale dangin, ᬈ) (Figure 6.7A and B). For funeral processions, the natah (ᬋ) 
and the shrine in the natah (ᬍ) are still important components (see the rectangular shaded 
area with dotted pattern in Figure 6.7B). However, due to the absence of the bale dangin, 
rituals to lay a corpse are performed in the bale daja (ᬆ). Therefore, the penetration of 
tourist activities into ritual spaces has caused religious activities to move in to domestic 
spaces. The use of spaces in the transformed house now no longer presents spiritual 
symbol of ritual movements and locations. The configurations of spaces are seen as 
physical structures without spiritual values but where the rituals can be validated through 
processions and offerings performed in proper ways (Howe 2005). Other rituals related to 
lifecycle ceremonies are also moved where they are no longer performed in the existing 
natah, but in the new natah (10) and a new pavilion (ᬏ) (see the rectangular shaded area 
with diagonal pattern in Figure 6.7B). This space was a backyard where people performed 
profane activities such as raising animals, cultivating trees and processing garbage.  
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Figure 6.7 The use of spaces in a transformed house in Sanur 
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To survive the economic challenge, the configuration of this house focuses on the 
functionality of space rather than symbolical meaning and hierarchy of space. The 
hierarchy of entering the house from an angkul-angkul, a granary, a paon, a natah, 
pavilions and finally onto the family temple reflects many spiritual values are no longer 
in the house. The ideal process to enter the house, as presented in Figure 6.8, presents a 
hierarchy from profane areas into sacred areas (Ferschin and Gramelhofer 2004).  
 
 
 
 
 
 
Figure 6.8 Process of entering a house 
Source: Ferschin & Gramelhofer 2004 
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occupant takes water, throws it onto the roof, and then uses the water running down from 
the roof for washing their face, hair and hands. After performing this ritual people are 
ready and free from negative spirits entering the house. The location of the kitchen has a 
symbolic meaning that people should be spiritually clean before entering other parts of 
the house. 
However, this process is infiltrated by a series of relocations, renovations and 
construction in the abovementioned sample house. In this transformed house, the 
procession of entering the house begins from the non-traditional gate (ᬒ) and then passes 
many spaces including leased office buildings (ᬑ), the old natah (ᬋ), the bale daja 
(ᬆ), the new natah (ᬎሻ (ᬅ), before reaching the kitchen (ᬔ) 
(see arrows with dotted lines in Figure 6.7B). This procession indicates that traditional 
processing is no longer in the house. 
The new setting presents an unusual configuration and loses the embodied spirit. 
Transformation produces a new hierarchy of spaces and a process of entering the house in 
contrast to the typical traditional Balinese house. In this new hierarchy and process, one 
has to enter the natah or has opportunities to enter the other spaces before entering the 
kitchen. This new process has caused the occupants to lose the chance to perform a 
purification ritual before entering the natah and other pavilions. The absence of this ritual 
is believed to bring negative spirits into the house.  
In addition, the rituals that are adjusted in some transformed houses are ngaben, 
the cremation ceremony, often followed by ngasti or nyekah, the purification of souls. 
These ceremonies are the biggest ceremonies that are performed in the house, take more 
time for preparation and more money and involve more people. In other societies, death, 
as noted by Malinowski (1948, p. 29) is “the supreme and final crisis of life.” Therefore, 
a ritual for death is the biggest ceremony in a society, including in Bali. The ceremony for 
death traditionally is the obligation of the family and performed in the traditional house. 
However, as a part of society, banjar (ward or hamlet) members, as a part of a village also 
help the family to prepare the ceremony.   
Since the desa pekraman (village) has its own customary law, the implementation 
of traditional practices called dresta in many villages might be different, including the 
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practices related to ngaben ceremony. In general, families who are unable to afford to 
perform such ceremony will bury the dead in a graveyard until they can afford to do so. 
However, traditionally, people can follow the ceremony in a griya, the high priest’s house, 
called ngiring ka griya or in a palace called ngiring ka puri (Connor 1996). In the 
undeveloped spaces of a griya or palace, temporary buildings are built as a place for 
ceremonies and many offerings are made by people. At this time, a griya and palace are 
the busiest and the most crowded places while the houses are the places to perform minor 
rituals. These activities show that a griya and palace still play a role as patronages of 
cultural activities in their society related to religious and social relationship.  
People, however, sometimes wait for a long time for the ceremony in a griya and a 
palace and their houses have limited ritual spaces to perform the ceremonies, such is the 
case in many transformed houses in Kuta and Ubud. In this case, space limitation has 
encouraged people to perform the ceremonies in village facilities together with other 
people in the same descent group, a banjar or a village called ngaben kelompok, ngaben 
ngerit or ngaben ngirit. These ceremonies have been regularly performed in Kuta and 
Ubud. The banjar and village facilities are utilized as places to perform and prepare the 
ceremonies (Connor 1996; Eiseman 1989). This new tradition was introduced in the 1900s 
where some writers have reported such cooperative cremation (Connor 1996). Such 
cremation ceremony then has been a new religious and social practice performed in the 
village facilities.  
One house in Kuta (House Kuta B) is an example of the above phenomenon where 
the transformation has discouraged the performance of the cremation ceremony in the 
house. Traditionally, ngaben, which is usually followed by nyekah, the purification of the 
soul, is used in almost all parts of the spaces in the house. A natah (courtyard, ᬈ) and a 
bale dangin (eastern pavilion, ᬉ) would be full of offerings. Temporary bamboo 
structures would be built in the natah called bale pemiosan (A) and petak (B). All 
extended families and members of the traditional neighbourhood came to the house to 
witness and help the family. The teba (backyard, ᬍ) were places for food preparation 
and any other activities. The other pavilions, including the kitchen (ᬊ), the bale daja 
(ᬆ) and the bale dauh (ᬇ), were places for women to prepare offerings (Figure 6.9A). 
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Many kinds of raw materials were taken from the teba, other extended families’ houses or 
the families’ fields. 
The transformation of this house is the result of a sequence of demolitions and new 
constructions, which accommodate not only the growth of the family but also its struggle 
to survive the tourism economy. The new constructions substituting some old pavilions 
have become more practical rather than symbolic of maintaining the ideal setting of the 
house. The house no longer has a granary and a backyard since the backyard was sold. 
Seen from the street, the house is likely without a gate, but the passage next to the four 
kiosks (ᬎ) is an entrance of the house. At the end of the passage, one would find a gate 
(ᬏ) near a new kitchen (ᬐ) that has been built by demolishing the old (ᬊ) (Figure 
6.9B). The house does not have an aling-aling, which spiritually is a barrier to stop evil 
spirits and visually is a partition to screen off the interior (Covarrubias 1974). After 
passing through the gate, one will find a natah and, from this space, pavilions can be 
observed around it.  
The new bale daja (ᬓ) and bale dauh (ᬒ) were built after demolishing the old 
ones (respectivelyᬆ and ᬇ). A new structure (ᬔ) was also built next to the family 
temple (ᬅሻ to accommodate the increase in household size. The production of the house 
is a result of a self-motivated act of configuring and celebrating the owners’ preferred 
status and conditions. The status from the peasant family represented from the granary 
(ᬋ) into the business family represented from the commercial activities in the house 
(Figure 6.9B).  
 
178 

 
Figure 6.9 The transformed house in Kuta 
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In this new setting, ngaben and nyekah are no longer performed in the house. The 
limitation of ritual spaces has meant that the house is not able to accommodate such rituals. 
The rituals are then performed in village facilities called ngaben ngerit. This new tradition 
was constructed to help poor people by performing the ceremony at a lower cost without 
losing the significance of the rituals. Today, this practice is also performed by the people 
who have limited ritual spaces in their house such as the transformed traditional Balinese 
house. This ritual has created new social practices in the communities. The villagers and 
a group of related families collectively perform the ceremony, not in the houses or high 
priest’s houses or palaces, but in village facilities. According to Hobsbawn, the adjustment 
of tradition is a set of practices that respond to novel situations. The old ritual is performed 
in the new implementation as a process of “formalization and ritualization” that refers to 
the past (Hobsbawn 1983, p. 4). This adjustment is not just an adaptation process of 
traditions, but it is a process of creation to break with the rigidity of the old traditions. The 
adjustment process of old traditions is a response of people to meet their recent conditions 
and the new demands of their milieu (Shils 1971).  
The ceremonies that traditionally were performed individually by the family, with 
some help from village members, now are performed collectively by the members of the 
village facilitated by a village board. The village facilities and board have become 
important and have more roles than the traditional house. These practices are not created 
as a direct effect of tourism. However, tourism has stimulated people to refresh such 
religious and social practices and perform them regularly to solve people’s space 
limitation but also leisure time for rituals.  
The limitation of spaces in the house and the availability of people’s leisure time for 
rituals have encouraged people to perform ngaben ngerit more regularly than previously. 
Ubud, Kuta and Kamasan have regulated this tradition in their awig-awig (the written 
traditional rules) to become a regular ritual. The people can perform the ceremonies even 
though they have limited time and money. Working together and sharing particular 
offerings with other people have produced new social events in the villages. The rituals 
have been relocated based on the place (desa), time (kala) and circumstance (patra) called 
the desa kala patra concept, but the essential components of the ceremonies have been 
maintained. Rituals, offerings, clothing and supported activities during the ceremonies are 
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performed as usual. The people maintain the rituals inherited from their predecessors in 
different ways. Beliefs gradually transform based on the demand of recent conditions in 
communities where “the objects to be believed” and “their mode of definition” have 
undergone the process of renewal (de Certeau 1984, p. 184).  
Many activities, from preparations to main rituals, are held in the village facilities. 
Such rituals have produced new types of social practices whereby the village plays an 
important role as a central place, drawing people into revitalized rituals and traditions. 
Temporary bamboo structures are built in the village as places for ceremonies (Figure 
6.10). One structure is used as a place of offering called petak where every family 
attending the ceremonies has one spot. In front of this is an open space whose functions 
are similar to a natah in the house. Another structure called bale pemiosan functions as a 
place for a high priest to guide the ceremonies. The other temporary structures for 
preparation and other supported activities are also built where the villagers as members of 
a social structure work voluntarily to prepare the ceremonies. All activities in such rituals 
have produced a layered sense of traditions whereby religious festivals and social festivals 
have become intertwined (Lozanovska 2011). Women and men prepare offerings or food 
for offerings and feasts. Most of the raw materials for offerings and supported equipment 
are bought in markets. During the ceremony, some village facilities become the busiest 
places in the village where all members of the banjar and village prepare and are involved 
in the rituals. On the other hand, houses have become less important and quieter places 
since only a few rituals are performed.  
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Figure 6.10 Ngaben ngerit and nyekah in Ubud  
In ngaben ngerit and nyekah, the village facilities have substituted for the functions 
of the house. The gradual disappearance of many functional structures associated with 
ngaben and nyekah present a real deterioration of the cultural functions of the traditional 
house. However, the limitation of the ritual spaces in the house is not the only reason 
traditions in the house are relocated outside. The change of livelihood from agriculture to 
tourism is the other condition that encourages the adjustment of traditions in the 
transformed house. This issue is demonstrated in the following section. 
Preparation of the Ceremonies: the Role of a Teba  
A backyard (teba) is an inseparable part of the traditional house where it is the legs 
of the house (Covarrubias 1974), providing many materials for offerings and daily food. 
In a small part of a teba, people also perform some preparations for ceremonies such as 
food for offerings or feasts. They make temporary buildings called tetaring from bamboo 
and plaited mature coconut leaves called klangsah for the roofs. However, the 
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transformation of the traditional house for tourist facilities has changed the function of a 
teba that influences the preparations for ceremonies.  
The transformation of the house presents the architectural struggle of maintaining 
traditions in the house and causes the adjustment of the ceremonial preparations that 
involve many people. The changes of a teba compel people to move the activities to 
another place of the house such as the natah. The natah and the pavilions that traditionally 
were places for women to prepare offerings are now also used by men for food preparation 
(Figure 6.11). In this case, women and men share a space by arranging the times of 
preparation activities. When men prepare food, they usually need one to two days; women 
work on the other days.  
 
 
 
 
 
 
 
 
 
 
Figure 6.11 Preparing food in a natah in Ubud 
The other alternative of ceremonial preparation is to use banjar facilities. A 
household, helped by related families and members of a banjar, prepare food for feasts 
and offerings in banjar facilities. The families bring raw materials to the banjar, and 
members of the banjar come to prepare the food. On completion, the food will be brought 
183 

to the house, and the owner will use the food for feasts and offerings. In this case, the 
house no longer functions as a place for food preparation during the ceremonies. The teba 
also no longer has space for planting trees and raising animals for offerings. In this case, 
people are compelled to take materials needed from the other land or buy them in a market. 
This phenomenon is common in Bali currently, where people buy many kinds of materials 
for offerings in a market.  
This phenomenon also happens despite a house having many trees such as the 
sample house in Ubud (House Ubud C). The owner prefers to buy such materials because 
it is difficult to find someone who has the ability to climb trees. The change from 
agricultural activities to tourist activities has changed the functions of the spaces in the 
house.  
The house before being transformed into a tourist facility was a traditional Balinese 
house. It consisted of a family temple (ᬅ), a bale daja (ᬆ), a bale dauh (ᬇ), a bale 
dangin (ᬉ), a paon (ᬊ) and a jineng (ᬋ) (Figure 6.12A). In front of the house were an 
angkul-angkul and an aling-aling (ᬌ). The owner renovated the house especially the bale 
daja and the bale dauh. The wooden structure of the bale dauh was moved to the front, 
next to the bale dangin and the wooden structure of the old bale daja was moved to the 
backyard (teba) as a rompok (ᬎ). It is a temporary building for storing some agricultural 
tools and fighting cocks’ cages. The backyard was like a small forest where people planted 
vegetation, raised animals and dumped rubbish. Many plants and animals such as 
underbrush, birds and insects grew wildly in many part of the backyard, so that it seemed 
like an unorganised space.  
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Figure 6.12 The transformed house in Ubud 
In order to accommodate an increase in the number of household size, the owner 
also built a new pavilion adjacent to the bale dauh and near the kitchen (ᬐ). In this time, 
the owner also built an art studio (ᬒ) and a garage (ᬓ) in the front of the house. In the 
teba, some structures for tourist accommodation were built (ᬑ) (Figure 6.12B). This 
transformation has changed the functions of the backyard. In general, the house has 
enough spaces to accommodate socio-cultural activities as usual, but materials used for 
offerings are now bought from markets. Although the house still has many kinds of trees 
in the teba, the occupants prefer to buy such materials. Many wild plants are dug up; 
raising animals and processing garbage are no longer in the house. Many flowers and fruits 
are planted in such a way to create an organised garden. The plants in the backyard that 
were materials for ceremonies now have become decorative elements to entice tourists. 
The teba now becomes an artistic place where tourist accommodation is surrounded by 
gardens for tourist convenience.  
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6.4. Conclusions 
A traditional house is an important edifice as its organisation of space and 
configuration of pavilions stages the reiteration of the kinship system because this 
traditional tie between family members is intrinsic to Balinese life (Geertz 1973). The 
house is the domestic domain of the Balinese where the household and the house are 
organised around paternally related families. These are the primary groups in the Balinese 
kinship system in which each Balinese has their most intimate and enduring relationships 
to perform rituals in order to maintain their relationship with God and their ancestors. In 
order to do so, the primary groups also maintain a harmonious relationship with a high 
priest to guide them in the religious activities. A high priest in Balinese society plays an 
important role as a source of holy water, teacher, spiritual guide and a building chancellor. 
These roles are still maintained as domestic traditions in the transformed house. It can be 
seen in the architectural productions of the people, especially related to the transformation 
of the family temple. In this process, getting advice and suggestion from the high priest is 
important for the activities.  
In the new settings, the rituals, especially those in the family temple, are carried out 
as usual. The transformation of the family temple does not alter the ritual processions 
including those performed on a daily, monthly, and six-monthly basis. However, the 
sacred sense of the rituals is no longer in the houses especially if the family temple has 
been relocated onto the upper floor of the transformed house. The relocation has visually 
produced a separation of the sacred sense of religious practices and this sense cannot be 
experienced by people in other spaces in the house. However, during the rituals, the 
families and their relatives, including married sons and daughters and their families, come 
to the house, attend rituals and pray in the family temple. The rituals in the tourism era 
still provide a network and relationships between the families who live in the house and 
those who live outside as a social group of a paternal kinship.  
In contrast, some rituals that are categorized as manusa yadnya, the rituals that are 
related to the human life cycle, and pitra yadnya, the rituals dedicated to ancestors, have 
been adjusted and relocated. In this adjustment process, people rationalise some rituals. In 
this rationalisation process, the important thing for the Balinese is that each ritual detail 
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should be performed in suitable ways (Geerzt 1973). The transformation of rituals is 
validated by the argument that the essence of procession and offerings remains constant. 
The transformation produces a strong contrast between the building practices in the family 
temple and those in the other parts of the house. These reformulations are far from 
maintaining the essence of the traditional house and the spirit of the traditions. Rather the 
traditions are configured and consolidated as a response to the new demands of tourist 
activities and new standards of living for the occupants without considering the original 
meaning and spirit of spaces in the house.  
The relocation of religious and social practices into village facilities has become a 
paradox. The new practices have gradually reduced the roles and functions of the 
traditional house but have produced a new type of social practice in village facilities. 
These new practices play an important role in a central place, pulling people into 
revitalized rituals and traditions. The gradual disappearance of many functional structures 
associated the ceremonies presents a real deterioration of the cultural functions of the 
traditional house. It changes the relationship with the environment represented by the 
function of the backyard in which it no longer becomes a space that provides natural 
resources to support the owner’s activities. Further exploration of the environmental 
implication of the transformed house is demonstrated in the next chapter. 
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Chapter Seven 
The Environmental Implications of the Transformed House 
 
7.1. Introduction  
The previous chapter demonstrated that tourist activities have changed the physical 
settings of the traditional Balinese house. The new configurations have caused gradual 
adjustments to and disappearance of the traditional functions of the houses especially 
associated with religious activities and social practices. These adjustments indicate a real 
erosion of the cultural functions of the traditional houses. 
The natural environmental conditions, which are closely linked to the culture, are 
the other factor to consider when creating the forms of the traditional Balinese house. The 
ideal house is designed to optimize the use of available resources, to minimize energy and 
water consumption, and to provide spaces for garbage processing and biodiversity. The 
changes in its physical configurations followed by the increase of its building density 
affect many components of the environmental aspects in the house. In order to 
demonstrate this environmental implication, this chapter will respectively discuss energy 
and water consumption, garbage processing and biodiversity. 
Energy consumption, water usage, garbage production and biodiversity in a 
number of houses in each of the four villages have been investigated through utility meter 
data, measurements on site and personal interviews. The houses were selected randomly 
(Section 4.3), and the results are presented and discussed in the following sections.  
7.2. Energy Consumption 
The energy consumption for residential purposes in Indonesia in 2000 was 1,738 
PJ. It was 39% of the total energy consumption in Indonesia (Sugiono et al. 2013). In 
2010, this consumption increased to 1,820 PJ (Syahrial et al. 2012), equal to 0.3 TWh. 
More than 61 million households consumed this energy where the estimation of the total 
floor area of dwelling units was 4 billion m2 (BPS 2012). Based on these data, the average 
annual energy consumption per metre square of dwelling is approximately 70 kWh/m2 or 
5.8 kWh/m2 per month. Since specific data for the standard of energy consumption in 
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settlement areas is currently limited, this average intensity is used as a benchmark to 
calculate and compare the level of energy consumption. 
Located in the tropical zone of the southern hemisphere, Bali has a warm humid 
climate all year round with seasons that can only be distinguished as wet and dry. The wet 
season falls between October and April, and the dry season occurs between May and 
September. With the warm humid climate, the temperature throughout the year averages 
between 25° to 30°C with high humidity that averages about 82%. The hottest months of 
the year in Bali are between November and March, with an average temperature around 
30°C. On the other hand, the coolest months of the year are June, July, August and 
September with an average temperature around 25°C (BPS 2011). These conditions have 
influenced the use of energy in the building sector in Bali where there are no significant 
differences throughout the year (Permana & Kumar 2008).  
The traditional Balinese house is a building adapted to the warm humid climate 
and optimally utilising the potential of nature (Silaban 1991) to use energy effectively 
(Trimarianto 2003; Yeang 1987; Yuan 1987). The house is environmentally friendly and 
is low cost and thrifty in its operation (Widja 2004). A veranda, a shallow overhang, and 
cross ventilation between the roof and walls are essential building elements to moderate 
the tropical climate (Gelebet 1986).  
Traditionally, most energy use in the house occurred in the kitchen where women 
cooked every morning and prepared food for animals, especially pigs. In this place, the 
daily life of Balinese began when the mother lit the first fire for the day’s cooking 
(Covarrubias 1974). This activity, which used firewood as fuel, was the main source of 
energy consumption. At night, people used limited light from a traditional lamp called a 
damar made from cotton and coconut oil on a coconut shell or small piece of pottery. In 
Kamasan, a damar was put in a little niche excavated in the wall of a bale dauh so that it 
produced charcoal used for drawing traditional paintings. For that reason, people in 
Kamasan kept a damar burning until the morning.  
Along with the advance of technology and information, people started using 
kerosene for cooking and electricity for lighting and other household devices such as 
televisions, radios, fans, washing machines and refrigerators. When gas stoves were 
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introduced, some people used these devices and abandoned kerosene stoves for cooking 
because the gas stoves were cheaper and cleaner than the kerosene ones. After the 
Indonesian Government launched the program of conversion from kerosene to liquid 
petroleum gas (LPG) in 2007 (KESDM 2011), most people used a gas stove for cooking.  
In the transformed houses in the four villages, energy was supplied by electricity, 
LPG and a small amount of firewood in some houses. Since the energy consumption is 
similar throughout the year, the consumption of electricity and LPG was collected from 
the monthly electricity bill and information from the owners. These data were then divided 
by the total floor area. In the case of LPG, the numbers of gas bottles that were used 
monthly were then converted into kWh. These energy resources and the floor size for 
residential and commercial purposes were collected and compared to investigate their 
pattern. These investigations in every study location, Sanur, Kuta, Kamasan and Ubud 
respectively, are demonstrated in the following sections.  
Energy Consumption in Sanur  
Table 7.1 shows the floor area, energy resources and energy intensity of residential 
and commercial facilities for eight investigated houses so that the distribution of monthly 
energy consumption could be illustrated. It shows that the main energy sources in Sanur 
are electricity and LPG. The electricity is used mostly for lighting, air conditioning and 
electronic devices, while LPG is generally used for cooking and water heating. The 
investigated tourist facilities were art shops, moneychangers, laundries and kiosks where 
there was no LPG equipment used. Therefore, the houses used LPG only for residential 
purposes. On the other hand, electricity was used for residential and commercial purposes 
where a few houses (3 of 8 houses) did not separate the electricity usage for residential 
and commercial purposes. The electricity in such facilities, from the owners’ point of 
view, was assumed low because they did not use any electrical devices. 
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Note: *: Houses that did not separate electrical usage between residential and commercial purposes.  
The distribution of monthly energy consumption of each of the sample houses is 
also presented in Table 7.1. The comparison of energy consumption between residential 
and commercial facilities can also be presented graphically as in Figure 7.1. It can be seen 
that, on average, the energy used for residential purpose (more than 80%) was much higher 
than commercial purposes (less than 20%). This figure indicates that the total amount of 
energy for residential dominated the energy use. This condition can be understood since 
tourist facilities were allocated in small areas while the main house purpose was still for 
its traditional functions (see Section 5.4). In one of the eight houses, however, the total 
amount of energy for residential use was much lower than the total amount for commercial 
purposes where the percentage of the latter was nearly 70%. In this house, many air 
conditioners (AC), computers, a refrigerator and a TV were used in the commercial 
activities during daytime. On the other hand, in residential facilities, the house was 
equipped with computers, TVs, radios, and gas stoves but no AC.  
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Table 7. 1  Monthly energy consumption in Sanur 
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The floor areas of residential and commercial facilities in the eight sample houses 
differ considerably (see Table 7.1). It is consequently difficult to compare the monthly 
energy usage between them to determine the impact of tourist activities on energy 
consumption in the houses. Therefore, the energy intensity of residential and commercial 
facilities is compared to determine which facilities are more intensive when using energy. 
The results have been presented graphically in Figure 7.2. 
On average, the monthly energy intensity for commercial purposes was lower than 
the intensity for residential purposes. It can be seen in two sample houses (S3 and S5) 
where the intensity for commercial facilities was 3.5 and 4.3 kWh/m2/month in S3 and S5 
respectively while the intensity for residential facilities was 5.2 and 6.6 kWh/m2/month in 
S3 and S5 respectively. These houses have been transformed for art shops, a laundry and 
a salon and equipped with salon equipment, TVs, radios and lighting devices without AC 
and computers.  
Similarly, since the commercial facilities are a family business, the three other 
sample houses (S4, S6 and S8) did not separate energy consumption for residential and 
commercial purposes. These houses are transformed into a salon, a laundry and art shops 
and equipped with salon equipment, laundry machines, irons and lighting devices. In such 
tourist facilities, some domestic activities including washing and ironing clothes as well 
as washing and drying hair are also carried out in the commercial facilities. Therefore, the 
owners considered that it was unnecessary to separate the energy use for both purposes. 
Figure 7.1 The percentage of energy consumption for residential and commercial 
purposes in Sanur 
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Running the commercial activities in their house is a part-time job for one family member 
such as the housewife and unmarried husband’s siblings. This job is performed after 
she/he completes their daily domestic and ceremonial activities in her/his house. 
Therefore, the average energy consumption in the house is mostly used for domestic 
activities rather than commercial activities.  
Interestingly, the monthly energy intensity in two houses (6.3 and 6.9 kWh/m2 in 
S6 and S8 respectively) was higher than most sample houses. The owners have adjusted 
their lifestyle to a modern lifestyle as tourists or people from developed countries. To do 
so, they installed many modern appliances including AC in the residential areas so that 
the houses consumed more energy than other houses. These figures indicate that the use 
of modern appliances especially AC in the house significantly increases the energy 
intensity in the house.  
The demands of tourist convenience have encouraged people to install many types 
of electrical devices to serve tourists. These appliances have significantly influenced the 
energy intensity in the houses. The energy intensity for commercial facilities in two 
sample houses (S2 and S7), was higher than the intensity for residential purposes. In 
sample house S2, the monthly energy intensity for commercial purposes was three times 
the intensity for residential purposes (3.0 kWh/m2) (Figure 7.2). The tourist facilities in 
such houses were art shops and a moneychanger equipped with AC, TVs and computers 
to serve tourists. From the owners’ point of view, these appliances are able to express that 
the facilities are luxurious, prestigious and comfortable. These appliances are utilised as a 
way to entice tourists.  
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In summary, the installation of air-conditioning (AC) system in the transformed 
house has contributed to the increase of energy consumption. It is not surprising that the 
houses, equipped by AC as a response to the demands of tourist convenience, consumed 
more energy and became energy-intense devices. The interaction with tourists, which 
influenced people to apply a similar modern lifestyle with people in developed countries 
representing their social status and prestige, is also significant reasons to justify the use of 
AC in transformed houses.  
Energy Consumption in Kuta 
As in Sanur, most energy consumption in the transformed houses was for 
residential purposes (Figure 7.3). On average, monthly energy consumption for residential 
facilities (more than 60%) was higher than for commercial purposes (less than 40%). This 
figure indicates that energy used for residential purposes dominated the monthly energy 
use in the house. This phenomenon can be understood as the people use small parts of 
their houses for commercial areas, and the main functions of the house are still for its 
traditional functions (see Section 5.4).  
 
 
Figure 7.2  Monthly energy use intensity in Sanur 
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In two of the 15 houses, however, the energy usage in residential facilities was 
lower than the energy usage in commercial facilities (Ku1 and Ku8). In addition, in two 
other houses (Ku6 and Ku9), the energy consumption for the commercial purposes 
approached the consumption for the residential purposes. In these houses, many industrial 
products such as AC, computers, refrigerators and TVs were installed in the commercial 
facilities. On the other hand, people used computers, TVs, radios and gas stoves without 
AC in residential facilities. These figures indicate that the demands of tourist convenience 
have encouraged people to install more types of electrical devices in commercial facilities 
than in residential facilities. The consumption of energy in the tourist facilities, therefore, 
has increased the overall energy use in the houses.  
More information about the energy consumption pattern on different categories 
can be gained by calculating floor area, energy resources and energy intensity in 
residential and commercial facilities. The distribution of monthly energy consumption that 
was collected from questionnaire investigations in 15 houses in Kuta is summarized in 
Table 7.2. It shows that the main energy sources in Kuta were electricity and LPG. The 
electricity was used mostly for lighting, air-conditioning and electronic goods while LPG 
was used for cooking and water heating. Most houses used LPG just for residential 
purposes where the consumption ranged between 243 and 648 kWh. Meanwhile, 
electricity was used for residential and commercial purposes where the consumption was 
Figure 7.3  The percentage of energy consumption by residential and commercial 
purposes in Kuta 
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between 696 and 3,478 kWh for residential areas and between 348 and 3,043 kWh for 
commercial areas.  
 
 
 
 
 
 
 
 
 
Note: *: Houses that did not separate electrical usage between residential and commercial purposes.  
A few houses (2 out of 15 houses) did not separate the electricity usage between 
residential and commercial areas because the owners, as in Sanur, assumed that the 
electricity consumption of tourist facilities was not high. This assumption is verified when 
the investigation found that the total energy use in these houses (1,194 kWh in Ku3 and 
939 kWh in Ku13) was smaller than the average of total energy usage in Kuta (1,939 
kWh). Tourist facilities in these houses are managed as a family business where the 
employees are the family members who work after they have completed their daily 
domestic and religious activities in the house.  
Although the energy consumption in tourist facilities was lower than in residential 
areas, tourism has caused additional energy consumption in the transformed houses. This 
impact can be illustrated in Table 7.2 in which the average of monthly energy usage in 
commercial facilities (1,118 kWh) has increased the consumption in the house from 1,939 
kWh to 3,058 kWh. This increase was related to the increase of floor areas in the house 
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Table 7.2 Monthly energy consumption in Kuta 
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because of the construction of tourist facilities. The construction of commercial facilities 
has caused an increase in the average of floor areas in the houses from 453 m2 to 613 m2.  
Further tourism impact on energy consumption can be understood by examining 
the way in which tourism has increased the energy intensity in the transformed houses in 
Kuta from 4.5 to 5.1 kWh/m2. This figure is illustrated in Table 7.2 and is presented 
graphically in Figure 7.4. The energy use intensity for commercial areas in most houses 
(11 of 15 houses), which separated the electricity usage for residential and commercial 
purposes, was higher than the intensity for residential areas (Figure 7.4). In the sample 
house Ku9, the energy intensity for commercial areas was three times the intensity of 
residential areas. This figure was the highest disparity between the intensity energy used 
in commercial and residential areas. Overall, the average intensity energy for the 
residential areas was 4.5 kWh/m2 and the average for the commercial areas was 6.5 kWh/ 
m2 (Table 7.2). These figures indicate that the commercial areas have intensified energy 
use. Most tourist facilities in the transformed houses, which were art shops, laundries, 
clothes kiosks and home-stays, are equipped with AC, TVs and computers for serving 
tourists. These appliances are a strategy to catch the attention of tourists. The owners 
desire to present their facilities as luxurious, modern and comfortable. From the owners’ 
point of view, by installing modern appliances, their facilities are able to provide better 
service to customers, to meet the tourists’ expectations and to obtain more economic 
benefit from tourists.  
 
 
 
 
 
 
 
Figure 7.4 Monthly energy use intensity in Kuta 
197
Energy Consumption in Ubud 
As in the above two villages, most energy consumption in the transformed houses 
in Ubud is still for residential purposes. It can be seen in Figure 7.5 where, on average, 
the monthly energy consumption for residential purposes (70%) was higher than for 
commercial purposes (30%). This usage pattern occurs because the people utilise only 
small parts of their houses for commercial areas, and the main functions of the houses are 
still for traditional functions (see Section 5.4). However, many industrial products such as 
AC, computers, refrigerators and TVs were installed in the commercial areas. The 
investigation found that the energy usage for commercial areas in two sample houses (U1 
and U12) was higher than the energy usage in residential areas. In addition, in the others 
(U6 and U15), the energy usage in commercial areas approached the energy usage of the 
residential areas.  
 
 
 
 
 
 
Figure 7.5 The percentage of energy consumption by residential and commercial 
purposes in Ubud 
Clearer impacts of tourism on energy consumption in transformed house are 
presented in Table 7.3. The data illustrates the monthly energy usage comparison between 
residential and commercial facilities in relation to floor areas and monthly energy 
consumption. It shows the commercial activities have caused additional energy 
consumption in the transformed houses.  
The energy sources in Ubud are electricity, LPG and firewood. LPG is used for 
cooking and water heating while electricity is mostly used for lighting, air-conditioning 
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and appliances. Firewood is irregularly used in a few houses for an additional stove. From 
the 15 sample houses where data was obtained, most houses used LPG just for residential 
purposes while electricity was used for residential and commercial purposes (Table 7.3). 
The LPG consumption for residential areas ranged between 162 and 972 kWh while the 
usage for commercial areas in some houses (6 of 15 houses) ranged between 243 and 405 
kWh. On the other hand, electricity was used in both residential and commercial areas. 
The consumption ranged between 348 and 3,130 kWh for the residential areas and 
between 435 and 1,739 kWh for the commercial areas.  
Table 7.3 Monthly energy consumption in Ubud 
 
 
 
 
 
 
 
 
 
 
Note: *: Houses that did not separate electrical usage between residential and commercial purposes.  
Since the houses were transformed into tourist facilities, the average floor area has 
increased from 352 m2 to 606 m2. In tourist facilities, many electrical devices including 
AC and TVs were installed to provide better services to tourists. Consequently, the 
average monthly energy consumption in the houses increased from 1,385 to 1,980 kWh 
(Table 7.3). From these figures, it can be seen that commercial facilities increased the 
energy usage in the houses.  
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On average, the floor areas for commercial purpose were lower (253 m2) than those 
for residential areas (352 m2). This paralleled the energy intensity in the houses where the 
monthly energy intensity for residential areas (4.3 kWh/m2) was higher than the monthly 
intensity for commercial areas (2.9 kWh/m2) (Table 7.3 and Figure 7.6). It seems possible 
that this phenomenon is due to the fact that most tourist facilities were not equipped with 
modern appliances and electricity was just for lighting. On the other hand, many electrical 
appliances such as refrigerators, televisions, radios and computers were installed in the 
residential areas.  
 
 
 
 
 
 
 
Figure 7.6 Monthly energy use intensity in Ubud 
As mentioned previously, five houses (U4, U7, U9, U11 and U13) did not separate 
energy consumption between residential and commercial areas since the commercial 
facilities are a family business and, based on the owners’ expectation, the energy 
consumption for commercial area was not likely to be high. However, the expectation 
could not be verified since the investigation found that the energy intensity in these houses 
was higher than the average of energy intensity (3.5 kWh/m2). The monthly intensity 
energy for residential areas in one house (7.2 kWh/m2 in U11), for example, was higher 
than most of the investigated houses. In this case, the tourist facilities include a cafe and 
restaurant equipped with many modern devices such as a refrigerator, computer, electric 
stove, AC and TV. Since the facilities are run by the head of the household, the owner did 
not separate the bill between residential and commercial areas. The owners have adjusted 
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their way of living to a modern lifestyle. To do so, they installed many modern appliances 
including air conditioners, as they also serve tourists in their residential areas. Therefore, 
the use of many modern products in both residential and commercial areas has caused the 
energy consumption in this house to be relatively high. 
Similarly, the impact of modern devices on energy consumption can be seen in 
other samples house. In three surveyed houses (U1, U2 and U15), energy consumption for 
the commercial area approached the consumption for the residential area and even in five 
other houses (U6, U8, U10, U12 and U14) the energy usage for residential areas was lower 
than the energy usage for commercial areas. In the sample house U10, for example, the 
energy intensity for the commercial area (9.7 kWh/m2) was almost three times the 
intensity of residential areas (3.8 kWh/m2). The use of modern equipment in the tourist 
facilities has increased the energy intensity of the commercial areas above the residential 
areas. Many tourist facilities such as art shops, laundries, cafes and home stays are 
equipped with AC, TVs and computers to serve tourists. Installing such appliances is a 
strategy to attract tourists when the owners want to present their facilities as luxurious, 
prestigious and comfortable. From the owners’ point of view, by using such devices, the 
facilities are able to provide better service for tourists and meet the modern standard of 
living. Ubud is also a popular tourist destination in which the people have opportunities 
to obtain economic benefit and are able to cover the costs of installing and maintaining 
modern equipment in their tourist facilities. This benefit has also stimulated the owners to 
adjust their standard life to meet the demands of a modern lifestyle, similar to that 
provided to tourists.  
Energy Consumption in Kamasan 
As in the other villages, the energy resources used in the traditional houses of 
Kamasan are electricity and LPG. LPG is just used for residential purposes while 
electricity is used for both residential and commercial purposes. The investigation of six 
sample houses, as presented in Table 7.4, found that the LPG usage ranged from 162 to 
486 kWh while the electricity usage ranged from 522 to 2,000 kWh. The owners did not 
separate the electricity consumption for commercial and residential purposes because the 
facilities are run by the owners. The owners also assume that the electricity usage for the 
tourist facilities is not high. It is because the facilities just use energy for lighting devices 
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and sockets for radios and are usually open from 09.00 am until 05.00 pm so that the 
electric devices and lighting in the facilities were rarely used. From the six samples, the 
total monthly energy usage ranged between 684 and 2,162 kWh. Since the total floor areas 
ranged between 324 and 461 m2, the energy intensity use in the house ranged between 1.7 
and 4.7 kWh/m2 (Table 7.4).  
Table 7.4 Monthly energy consumption in Kamasan 
 
 
 
 
 
Note: *: Houses that did not separate electrical usage between residential and commercial purposes.  
Compared to the other villages, this intensity was the lowest. The house owners 
are aware that Kamasan is not a popular tourist destination in Bali where just a few tourists 
visited the village (See Section 4.3). The tourist facilities are art shops and workshops and 
mostly make orders for other art shops in other tourist destinations including Kuta, Sanur, 
Ubud and Nusa Dua. The owners have had less interaction with tourists and gain less 
economic benefit from tourist activities so they cannot afford to improve facilities in their 
commercial area to provide better services to tourists. From their perspective, revenue 
from tourist activities in their house is not able to cover the costs of installing and 
maintaining a wide range of modern equipment.  
Building Density and Energy Consumption  
The relationship between building density and energy consumption in housing 
commonly constructed in Bali1, was established by Trimarianto (2003). He suggested that 
high-density houses needed more energy to improve the comfort of occupants. The houses 
 
ϭTrimarianto examined two house models that are commonly constructed in urban area Bali. The models 
are the 36 m2 dwelling type on a 108 m2 plot and the 240 m2 dwelling on 294 m2 plot.
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need artificial lighting even on a sunny day because the sunlight is not enough to 
illuminate the rooms. The houses also used AC more often to provide the comfortable 
indoor temperatures.  
In parallel to Trimarianto’s arguments, this investigation found that the higher the 
density of a house, the higher the energy intensity. This phenomenon can be seen in Figure 
7.7 that shows a comparison between BCR (Building Coverage Ratio) and monthly energy 
intensity. The monthly energy intensity in Sanur (4.47 kWh/m2) and Kuta (5.09 kWh/m2), 
which had higher BCR, was higher than Kamasan (2.65 kWh/m2) and Ubud (3.89 
kWh/m2).  
 
 
 
 
 
 
 
Figure 7.7 Monthly energy consumption and the average BCR in four villages 
However, BCR is not the only factor that influences the energy usage in the house. 
The influence of building density on energy intensity and the other factors that influence 
the increase can be seen in Figure 7.8. In this figure, the level of building density based 
on the inventories and texture of the transformed houses that are explained in Chapter 
Five, is divided into four categories. The first category represents the house that still has 
an ideal natah, a family temple, traditional pavilions and a low transformation of teba. 
The second category represents the house that has an ideal natah and a family temple and 
has transformed pavilions and teba. The third category represents the house that has the 
original family temple but transformed natah, pavilions and teba and the fourth category 
represents those where there are changes in all parts of the house. The first category has 
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the greatest open spaces and the lowest building density while the fourth has the smallest 
open spaces and the highest building density.  
The scatter-plot within each category and the regression analysis (R2) in Figure 7.8 
indicate the extent to which energy intensity depends on the level of building density. The 
trend displayed in the figure confirms the trend of an increase of monthly energy intensity 
as the level of building density increases. However, the R2 – value is weak (0.0194), and 
there are considerable variations of energy intensity pattern within the categories, 
therefore a clear dependence between these variables is not seen.  
 
 
 
 
 
 
 
 
 
 
 
 
Figure 7.8 Energy consumption in the four villages 
The clearer dependence in relation to energy consumption in the transformed 
house is displayed by the correlation between the installation of air conditioning (AC) and 
energy intensity (Figure 7.8). A different set of groupings, especially in the Category 2 
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and 4, emerges for monthly energy intensity, in which the houses equipped with AC show 
greater energy intensity than those without AC. This figure also shows that the houses 
without AC used less energy than the average energy intensity in Indonesia (5.8 kWh/m2) 
while the houses equipped with AC approached and were above the average energy 
intensity in Indonesia. This figure implies that the installation of AC significantly 
increases the energy intensity compared to the houses without AC.  
As suggested by Trimarianto (2003), this device was installed in the house as a 
response to the increase of building density and reduction of open spaces. However, in the 
house transformed for tourist facilities, the installation of AC was distributed within the 
four house categories that represent various levels of building density. This phenomenon 
implies that there were additional variables, which govern the preference to install AC and 
lead to the increase of monthly energy intensity, other than level of building density. To 
demonstrate possible explanations for the additional variables, twelve transformed houses 
that are representative of each category in the four villages were explored by interviewing 
the owners. The house in Category 1, for example, which has low building density, ideal 
pavilions, and vegetation to create thermal comfort for its inhabitants, is also equipped 
with AC. In this house, AC is utilised to entice tourists. Three houses in Category 2 and 3 
that have relative lower energy intensity (around 4 kWh/m2) amongst the houses equipped 
with AC use such a device not only for creating thermal comfort but also for attracting 
tourists, showing the prestige and luxury of their house and presenting the occupants’ 
lifestyle. This figure indicates that in terms of the use of AC, creating a modern image is 
more important consideration than the density of the houses.  
7.3. Water Consumption 
Water Supply 
Traditionally, Balinese took water from rivers or lakes for many domestic needs 
including bathing, washing clothes and cooking. In daily life, women usually went to the 
nearest water sources in their village for washing and bathing. They returned home and 
carried a jar of water for cooking. Some Balinese also constructed a well in their houses, 
but they still used to bathe and wash clothes in the rivers or other village water sources. 
These places were the favourite places to chat, make contact and socialise.  
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Over time, more people constructed a well in their house and water was drawn 
from it so that the bathing and washing activities as social activities particularly in tourism 
villages became rarer. Nowadays, people have installed a water pipeline to the house 
where the water is supplied by a public water supply or is pumped from a well into a water 
tank. People no longer need to carry water from a well or river to their bathroom or kitchen 
as they did in the past. As explained in Chapter Four, water consumption was investigated 
through monthly utility bill documents. In some cases, since the water is pumped to a 
water tank, the consumption was determined through measuring the tank and personal 
interviews about the frequency of water pumped.  
In the four villages, most water supplies in the transformed houses are from wells, 
especially in Sanur and Kuta where the percentage is respectively 75% and 53% (Figure 
7.9). On the other hand, a public water supply is used by 53% of houses in Ubud. Some 
other houses respectively 13%, 20% and 20% in Sanur, Kuta and Ubud use both a well 
and a public water supply as their water sources. In Kamasan, the least popular tourist 
village, all houses are supplied by a public water supply, so there are no wells in the 
transformed traditional houses. This phenomenon occurs because a public water supply in 
Bali is not able to produce enough clean water for their customers especially in the high-
density population areas. Therefore, not enough water is available especially in the 
morning (Dalem et al. 2010). This phenomenon also occurs in Sanur, Kuta and Ubud, the 
popular tourist destinations, so the houses use wells as the main water resource or the 
combination of a well and public water supply. On the other hand, Kamasan has the lowest 
population amongst the four investigated villages, so public water supply is able to provide 
enough water to the people.  
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Figure 7.9 Water supply in the four villages 
The Pattern of Water Consumption 
The objective of this section is to investigate the impact of tourist activities on 
water consumption in the transformed houses. Hence, the thesis provides information 
about water consumption in residential and commercial facilities, the number of occupants 
and the type of tourist facilities in the houses. Results statistically show the significance 
of the types of tourist facilities on the pattern of water consumption in the houses. The 
way people manage their tourist facilities seems also to have an effect on the pattern. 
Water consumption in the transformed houses in Sanur is for kitchen use, bathing, 
laundry and garden watering. The range of water consumption for residential purposes, as 
presented in Table 7.5, was between 375 and 1,500 litres/day. This amount was consumed 
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by between five and 15 occupants so the water consumption per occupant per day ranged 
between 63 and 100 litres/person/day.  
Overall, since the tourist facilities in most Sanur houses (6 out of 8 houses) are a 
moneychanger, clothes kiosks and art shops, tourist activities have not influenced the 
water consumption in the houses. These facilities do not need any water to serve their 
customers, so people do not supply water for their tourist facilities. In these houses, water 
consumption is just for residential use. However, in one house transformed into a salon 
(S6), the owner does not separate water consumption for residential and commercial 
purposes, even though, the facility needs water to serve tourists. This facility is a family 
business that is managed by one family member as a part time job. Some domestic 
activities such as washing and drying the hair of family members are also carried out in 
the commercial facilities. Therefore, it is difficult to separate the water use for residential 
and commercial purposes. 
The water consumption in two houses (S4 and S5), transformed for laundries and 
salons, increased. The increase can be seen since the water consumption for residential 
and commercial purposes was separated. The increase was from 500 to 1,000 litres/day in 
sample house S4 and from 550 to 850 litres/day in the sample house S5, where the increase 
was more than 60%. Therefore, laundries and salons were the facilities that significantly 
increased water consumption in the transformed houses.  
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Table 7.5 Water consumption in Sanur 
 
 
 
 
 
 
 
Note: *: Houses that did not separate water consumption between residential and commercial purposes.  
Similarly, most houses (11 out of 15 houses), transformed for art shops, clothes 
kiosks, DVD kiosks and rental car agents in Kuta, as presented in Table 7.6, also did not 
separate the water usage between residential and commercial purposes since the tourist 
facilities tend not to use water to serve tourists. Water consumption in these houses was 
for residential purposes only where the consumption ranged from 400 to1,200 litres/day. 
Since the water was consumed by five to 14 occupants, the water usage per occupant per 
day ranged between 66 to 117 litre/person/day.  
On the other hand, laundries and home stays influence water consumption in the 
transformed houses since they need water to serve their customers. In such transformed 
houses (4 of 15 houses), the installation of water supply for residential and commercial 
areas was separated so that the comparison of water consumption in both areas can be 
investigated. The use of water for commercial purposes in such houses (Ku6, Ku8, Ku10 
and Ku11) significantly increased the total water usage where the increase was around 
50% of residential needs (Table 7.6). 
 
 
 
>ŝƚƌĞ >ŝƚƌĞͬƉĞƌƐŽŶ dǇƉĞŽĨĨĂĐŝůŝƚŝĞƐ >ŝƚƌĞ ;ůŝƚƌĞͬĚĂǇͿ
^ϭ ϭϱ ϭϱϬϬ ϭϬϬ ůŽƚŚĞƐĂŶĚĂƌƚƐŚŽƉ Ύ ϭ͕ϱϬϬ
^Ϯ ϲ ϱϱϬ ϵϮ
ƌƚƐŚŽƉƐĂŶĚ
ŵŽŶĞǇĐŚĂŶŐĞƌ Ύ ϱϱϬ
^ϯ ϱ ϯϳϱ ϳϱ ƌƚƐŚŽƉ Ύ ϯϳϱ
^ϰ ϳ ϱϬϬ ϳϭ >ĂƵŶĚƌǇ ϱϬϬ ϭ͕ϬϬϬ
^ϱ ϳ ϱϱϬ ϳϵ ^ĂůŽŶĂŶĚ>ĂƵŶĚƌǇ ϯϬϬ ϴϱϬ
^ϲ ϲ ϲϬϬ ϭϬϬ ^ĂůŽŶ Ύ ϲϬϬ
^ϳ ϴ ϳϬϬ ϴϴ ƌƚƐŚŽƉ Ύ ϳϬϬ
^ϴ ϴ ϱϬϬ ϲϯ ůŽƚŚĞƐĂŶĚĂƌƚƐŚŽƉ Ύ ϱϬϬ
ǀĞƌĂŐĞ ϲϱϵ ϴϯ ϰϬϬ ϳϱϵ
,ŽƵƐĞ
ĐĂƚĞŐŽƌǇ
&ĂŵŝůǇ
ŵĞŵďĞƌ
tĂƚĞƌĐŽŶƐƵŵƉƚŝŽŶ;ůŝƚƌĞͬĚĂǇͿ
ZĞƐŝĚĞŶƚŝĂů
ƉƵƌƉŽƐĞƐ ŽŵŵĞƌĐŝĂůƉƵƌƉŽƐĞƐ dŽƚĂů
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Table 7.6 Water consumption in Kuta 
 
 
 
 
 
 
 
 
 
 
 
Note: *: Houses that did not separate water consumption between residential and commercial purposes.  
Since the business facilities in Kamasan, the least-popular tourist destination, are 
just art shops, water in all the investigated houses is assumed to be solely for residential 
purposes. The consumption ranged between 250 and 500 litres/day where it was consumed 
by five to 12 people, so the total water usage ranged between 42 and 60 litres/person/day 
with an average of 48 litres/person/day (Table 7.7). In this village, tourism did not 
influence the water usage in the transformed houses. 
 
 
 
 
>ŝƚƌĞ >ŝƚƌĞͬƉĞƌƐŽŶ dǇƉĞŽĨĨĂĐŝůŝƚŝĞƐ >ŝƚƌĞ ;ůŝƚƌĞͬĚĂǇͿ
<Ƶϭ ϲ ϱϴϬ ϵϳ
ƌƚƐŚŽƉƐ͕ƐĂůŽŶĂŶĚ
ŐƌŽĐĞƌŝĞƐ Ύ ϱϴϬ
<ƵϮ ϳ ϲϱϬ ϵϯ ƌƚƐŚŽƉƐ Ύ ϲϱϬ
<Ƶϯ ϭϰ ϭϮϬϬ ϴϲ ůŽƚŚĞƐŬŝŽƐŬƐ Ύ ϭϮϬϬ
<Ƶϰ ϳ ϱϬϬ ϳϭ ƌƚƐŚŽƉƐ Ύ ϱϬϬ
<Ƶϱ ϱ ϰϬϬ ϴϬ ůŽƚŚĞƐŬŝŽƐŬƐ Ύ ϰϬϬ
<Ƶϲ ϲ ϳϬϬ ϭϭϳ
>ĂƵŶĚƌǇĂŶĚĐůŽƚŚĞƐ
ŬŝŽƐŬƐ ϯϱϬ ϭϬϱϬ
<Ƶϳ ϳ ϳϱϬ ϭϬϳ
'ƌŽĐĞƌŝĞƐĂŶĚƚĂƚŽŽ
ŬŝŽƐŬƐ Ύ ϳϱϬ
<Ƶϴ ϳ ϱϮϱ ϳϱ ,ŽŵĞƐƚĂǇ ϯϬϬ ϴϮϱ
<Ƶϵ ϳ ϱϱϬ ϳϵ ƌƚƐŚŽƉƐ Ύ ϱϱϬ
<ƵϭϬ ϳ ϲϬϬ ϴϲ ůŽƚŚĞƐŬŝŽƐŬĂŶĚůĂƵŶĚƌǇ ϮϱϬ ϴϱϬ
<Ƶϭϭ ϳ ϱϬϬ ϳϭ >ĂƵŶĚƌǇ ϮϬϬ ϳϬϬ
<ƵϭϮ ϭϭ ϳϮϱ ϲϲ ǀĚĂŶĚĐůŽƚŚĞƐŬŝŽƐŬƐ Ύ ϳϮϱ
<Ƶϭϯ ϱ ϰϬϬ ϴϬ ƌƚƐŚŽƉ͕ƚĂŝůŽƌ͕ƌĞŶƚĐĂƌ Ύ ϰϬϬ
<Ƶϭϰ ϭϬ ϳϮϬ ϳϮ
ǀĚ͕ĐůŽƚŚĞƐĂŶĚĂƌƚ
ƐŚŽƉƐ͘ Ύ ϳϮϬ
<Ƶϭϱ ϳ ϲϳϱ ϵϲ
ƌƚƐŚŽƉ͕ĂŶĚƌĞŶƚĐĂƌ
ŬŝŽƐŬ Ύ ϲϳϱ
ǀĞƌĂŐĞ ϲϯϮ ϴϱ Ϯϳϱ ϲϴϭ
,ŽƵƐĞ
ĐĂƚĞŐŽƌǇ
&ĂŵŝůǇ
ŵĞŵďĞƌ
tĂƚĞƌĐŽŶƐƵŵƉƚŝŽŶ;ůŝƚƌĞͬĚĂǇͿ
dŽƚĂůZĞƐŝĚĞŶƚŝĂůƉƵƌƉŽƐĞƐ ŽŵŵĞƌĐŝĂůƉƵƌƉŽƐĞƐ
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Table 7.7 Water consumption in Kamasan 
 
 
 
 
 
 
 
Note: * : Houses that did not separate water consumption between residential and commercial purposes. 
In Ubud, eight of the 15 houses did not separate the water consumption between 
residential and commercial use. As in other villages, these houses have been transformed 
into art shops and a DVD kiosk, in which they do not need water to serve the tourists. 
Overall, the water consumption for residential purposes ranged between 200 and 940 
litres/day. The water was consumed by three to 18 occupants so that the water 
consumption ranged between 39 and 110 litres/person/day (Table 7.8).   
On the other hand, seven of 15 houses separated the installation of water supply 
for residential and commercial purposes. These houses have been transformed for home 
stays, laundries and cafes, which need water to serve their customers. In these houses, the 
water consumption for commercial purposes increased the total water consumption in the 
house. The increase was between 300 and 700 litres/day to between 550 and 1,050 
litres/day. Based on this figure, the increase was more than 50%, and in U15 the increase 
was as much as 100%. As other villages, this indicates that laundries, cafes and home 
stays are the facilities that significantly increase the water usage in transformed houses. 
 
 
 
>ŝƚƌĞ >ŝƚƌĞͬƉĞƌƐŽŶ dǇƉĞŽĨĨĂĐŝůŝƚŝĞƐ >ŝƚƌĞ ;ůŝƚƌĞͬĚĂǇͿ
<Ăϭ ϲ ϯϬϬ ϱϬ ƌƚƐŚŽƉƐ Ύ ϯϬϬ
<ĂϮ ϱ ϮϱϬ ϱϬ ƌƚƐŚŽƉƐ Ύ ϮϱϬ
<Ăϯ ϭϮ ϱϬϬ ϰϮ ƌƚƐŚŽƉƐ Ύ ϱϬϬ
<Ăϰ ϭϮ ϱϬϬ ϰϮ ƌƚƐŚŽƉƐ Ύ ϱϬϬ
<Ăϱ ϱ ϯϬϬ ϲϬ ƌƚƐŚŽƉƐ Ύ ϯϬϬ
<Ăϲ ϭϭ ϱϬϬ ϰϱ ƌƚƐŚŽƉƐ Ύ ϱϬϬ
ǀĞƌĂŐĞ ϯϵϮ ϰϴ ϯϵϮ
,ŽƵƐĞ
ĐĂƚĞŐŽƌǇ
&ĂŵŝůǇ
ŵĞŵďĞƌ
tĂƚĞƌĐŽŶƐƵŵƉƚŝŽŶ;ůŝƚƌĞͬĚĂǇͿ
dŽƚĂůZĞƐŝĚĞŶƚŝĂůƉƵƌƉŽƐĞƐ ŽŵŵĞƌĐŝĂůƉƵƌƉŽƐĞƐ
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Table 7.8 Water consumption in Ubud 
 
 
 
 
 
 
 
 
 
 
 
Note: * : Houses that did not separate water consumption between residential and commercial purposes. 
 
The amount of water usage in four villages was explained above. The use of water 
was adjusted based on the family and tourists’ demands. This can be seen from the use of 
water in tourist facilities. Water was not supplied for most tourist facilities since the 
facilities such as DVD, clothes and car rental kiosks did not need water to serve tourists. 
On the other hand, the facilities that need water to serve tourists such as home stays, 
restaurants, laundries and salons have increased water consumption in the house.  
 
 
 
 
>ŝƚƌĞ >ŝƚƌĞͬƉĞƌƐŽŶ dǇƉĞŽĨĨĂĐŝůŝƚŝĞƐ >ŝƚƌĞ ;ůŝƚƌĞͬĚĂǇͿ
hϭ ϰ ϯϬϬ ϳϱ ƌƚƐŚŽƉĂŶĚŚŽŵĞƐƚĂǇ ϮϱϬ ϱϱϬ
hϮ ϭϳ ϵϰϬ ϱϱ ƌƚƐŚŽƉ Ύ ϵϰϬ
hϯ ϭϴ ϳϬϬ ϯϵ >ĂƵŶĚƌǇ ϯϬϬ ϭϬϬϬ
hϰ ϭϬ ϱϬϬ ϱϬ ǀĚĂŶĚĂƌƚƐŚŽƉƐ Ύ ϱϬϬ
hϱ ϳ ϱϬϬ ϳϭ ,ŽŵĞƐƚĂǇĂŶĚĂƌƚƐŚŽƉ ϰϱϬ ϵϱϬ
hϲ ϳ ϱϬϬ ϳϭ ,ŽŵĞƐƚĂǇ ϮϱϬ ϳϱϬ
hϳ ϭϮ ϲϬϬ ϱϬ ,ŽŵĞƐƚĂǇĂŶĚĂƌƚƐŚŽƉƐ ϰϱϬ ϭϬϱϬ
hϴ ϯ ϮϬϬ ϲϳ ƌƚƐŚŽƉƐ Ύ ϮϬϬ
hϵ ϯ ϮϱϬ ϴϯ ƌƚƐŚŽƉĂŶĚŐƌŽĐĞƌŝĞƐ Ύ ϮϱϬ
hϭϬ ϱ ϮϱϬ ϱϬ ƌƚƐŚŽƉƐ Ύ ϮϱϬ
hϭϭ ϴ ϱϬϬ ϲϯ ĂĨĠĂŶĚƌĞƐƚĂƵƌĂŶƚ ϮϬϬ ϳϬϬ
hϭϮ ϭϭ ϲϬϬ ϱϱ ƌƚƐŚŽƉ Ύ ϲϬϬ
hϭϯ ϴ ϱϬϬ ϲϯ ƌƚƐŚŽƉƐ Ύ ϱϬϬ
hϭϰ ϱ ϱϱϬ ϭϭϬ ƌƚƐŚŽƉƐ Ύ ϱϱϬ
hϭϱ ϭϬ ϱϬϬ ϱϬ ƌƚƐŚŽƉƐĂŶĚŚŽŵĞƐƚĂǇ ϱϬϬ ϭϬϬϬ
ǀĞƌĂŐĞ ϰϵϯ ϲϯ ϯϰϯ ϲϱϮ͘ϲϳ
,ŽƵƐĞ
ĐĂƚĞŐŽƌǇ
&ĂŵŝůǇ
ŵĞŵďĞƌ
tĂƚĞƌĐŽŶƐƵŵƉƚŝŽŶ;ůŝƚƌĞͬĚĂǇͿ
dŽƚĂůZĞƐŝĚĞŶƚŝĂůƉƵƌƉŽƐĞƐ ŽŵŵĞƌĐŝĂůƉƵƌƉŽƐĞƐ
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7.4. Garbage Production  
The ideal traditional Balinese house has a teba, the back yard, where occupants 
dump organic household garbage. This organic garbage is transformed by a variety of 
microorganisms through the decay process to become compost fertilizing the land to grow 
plants. Many kinds of plants produce flowers, leaves or fruits that are important materials 
to support domestic and socio-cultural activities including food and offerings. It is a 
circular process in the houses. The household activities produce garbage; the garbage 
produces compost; the compost fertilizes plants; and finally plants produce materials for 
the daily life of the inhabitants. In this study, garbage production was collected by 
measuring the volume of rubbish bins. The volume was then converted into litres so that 
it can be compared with the benchmark of garbage production for housing in Indonesia, 
which is 2.5 litre/person/day (BSN 2008).  
The garbage production in the transformed houses in Sanur from residential 
activities, as presented in Table 7.9, was between 10 and 35 litres/day with an average of 
18 litres/day. These amounts were produced by between five to 15 occupants so the 
garbage production per day per person ranged between 2.0 and 2.5 litres/person/day. It is 
either equal to or less than the national benchmark.  
On the other hand, in half of the houses that separate the garbage between 
residential and commercial purposes, tourist facilities increased the garbage production in 
the houses. In these houses, the garbage production from commercial purposes that ranged 
between 5 and 15 litres/day increased the garbage production the houses that ranged 
between 15 and 35 litres/day (Table 7.9). This increase influenced the total production per 
person in which the average of garbage production per day per person increased from 2.3 
to 2.9 litres/day/person. It is higher than the national benchmark. The increase is weak, in 
which the lower figure is just below the national average and the upper figure is less than 
20% above the national figure. Therefore a clear influence of tourism on garbage 
production is not seen.  
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Table 7.9 Garbage production in Sanur 
 
 
 
 
 
 
 
Note: *: Houses that did not separate garbage production between residential and commercial purposes. 
A majority houses in Kuta (8 of 15 houses) did not separate garbage between 
residential and commercial activities (Figure 7.10). They, as in Sanur, assumed that 
rubbish production was small. This production can be understood since the daily garbage 
production/person in the transformed houses ranged between 1.4 and 2.5 litres/person. It 
is either equal to or less than the national benchmark.  
However, some houses separated the garbage between residential and commercial 
activities. The garbage production from domestic activities ranged between 10 and 20 
litres/day. The commercial activities, which produced garbage in the range between 5 and 
20 litres/day, increased the total garbage production to between 10 and 35 litres/day. The 
increase in garbage production in Ku6 and Ku9 doubled since the production for 
residential purposes increased respectively from 10 to 20 litres/day and from 15 to 30 
litres/day. Even in Ku1 the increase was more than 100% where the increase was from 15 
to 35 litres/day (Table 7.10). These amounts increased the average garbage production per 
day per person from 2.2 to 3.0 litres/day/person so that the production is higher than the 
national benchmark.  
 
 
ŽŵŵĞƌĐŝĂů
ƉƵƌƉŽƐĞ
>ŝƚƌĞͬĚĂǇ >ŝƚƌĞͬĚĂǇͬƉĞƌƐŽŶ >ŝƚƌĞͬĚĂǇ >ŝƚƌĞͬĚĂǇ
>ŝƚƌĞͬĚĂǇͬ
ƉĞƌƐŽŶ
^ϭ ϭϱ ϯϱ Ϯ͘ϯ Ύ ϯϱ Ϯ͘ϯ
^Ϯ ϲ ϭϱ Ϯ͘ϱ ϭϱ ϯϬ ϱ͘Ϭ
^ϯ ϱ ϭϬ Ϯ͘Ϭ ϱ ϭϱ ϯ͘Ϭ
^ϰ ϳ ϭϱ Ϯ͘ϭ Ύ ϭϱ Ϯ͘ϭ
^ϱ ϳ ϭϱ Ϯ͘ϭ ϱ ϮϬ Ϯ͘ϵ
^ϲ ϲ ϭϱ Ϯ͘ϱ Ύ ϭϱ Ϯ͘ϱ
^ϳ ϴ ϮϬ Ϯ͘ϱ ϱ Ϯϱ ϯ͘ϭ
^ϴ ϴ ϮϬ Ϯ͘ϱ Ύ ϮϬ Ϯ͘ϱ
ǀĞƌĂŐĞ ϴ ϭϴ Ϯ͘ϯ ϴ ϮϮ Ϯ͘ϵ
ZĞƐŝĚĞŶƚŝĂůƉƵƌƉŽƐĞ
'ĂƌďĂŐĞƉƌŽĚƵĐƚŝŽŶ;ůŝƚƌĞͬĚĂǇͿ
dŽƚĂů,ŽƵƐĞ
ĐŽĚĞ
&ĂŵŝůǇ
ŵĞŵďĞƌ
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Table 7.10 Garbage production in Kuta 
 
 
 
 
 
 
 
 
 
 
 
Note: *: Houses that did not separate garbage production between residential and commercial purposes. 
In Ubud, a third of houses (5 out of 15 houses) did not separate the garbage 
between residential and commercial activities. As in other villages, the tourist activities 
do not regularly produce garbage so that the people assumed that the extra garbage was 
small. This garbage production can be understood because the daily garbage 
production/person in residential areas ranged between 1.1 and 2.5 litres/person. It is either 
equal to or below the national standard.  
On the other hand, most houses separated the garbage between residential and 
commercial purposes. The daily garbage production from domestic activities ranged from 
five to 35 litres. The tourist activities, which produced garbage in the range between 2.5 
and 15 litres/day, increased the total garbage production in the houses to 10-35 litres/day. 
The increase in some houses was 50 % or more (U3, U8, U14). Even in U1 the increase 
was more than 100% where the garbage production increased from 10 to 22 litres/day 
ŽŵŵĞƌĐŝĂů
ƉƵƌƉŽƐĞ
>ŝƚƌĞͬĚĂǇ >ŝƚƌĞͬĚĂǇͬƉĞƌƐŽŶ >ŝƚƌĞͬĚĂǇ >ŝƚƌĞͬĚĂǇ
>ŝƚƌĞͬĚĂǇͬ
ƉĞƌƐŽŶ
<Ƶϭ ϲ ϭϱ Ϯ͘ϱ ϮϬ ϯϱ ϱ͘ϴ
<ƵϮ ϳ ϭϱ Ϯ͘ϭ Ύ ϭϱ Ϯ͘ϭ
<Ƶϯ ϭϰ ϮϬ ϭ͘ϰ Ύ ϮϬ ϭ͘ϰ
<Ƶϰ ϳ ϭϱ Ϯ͘ϭ Ύ ϭϱ Ϯ͘ϭ
<Ƶϱ ϱ ϭϬ Ϯ͘Ϭ Ύ ϭϬ Ϯ͘Ϭ
<Ƶϲ ϲ ϭϬ ϭ͘ϳ ϭϬ ϮϬ ϯ͘ϯ
<Ƶϳ ϳ ϭϱ Ϯ͘ϭ ϱ ϮϬ Ϯ͘ϵ
<Ƶϴ ϳ ϭϱ Ϯ͘ϭ ϭϱ ϯϬ ϰ͘ϯ
<Ƶϵ ϳ ϭϱ Ϯ͘ϭ Ύ ϭϱ Ϯ͘ϭ
<ƵϭϬ ϳ ϭϬ ϭ͘ϰ Ύ ϭϬ ϭ͘ϰ
<Ƶϭϭ ϳ ϭϱ Ϯ͘ϭ Ύ ϭϱ Ϯ͘ϭ
<ƵϭϮ ϭϭ ϮϬ ϭ͘ϴ ϭϬ ϯϬ Ϯ͘ϳ
<Ƶϭϯ ϱ ϭϬ Ϯ͘Ϭ ϱ ϭϱ ϯ͘Ϭ
<Ƶϭϰ ϭϬ ϮϬ Ϯ͘Ϭ ϳ Ϯϳ Ϯ͘ϳ
<Ƶϭϱ ϳ ϭϬ ϭ͘ϰ Ύ ϭϬ ϭ͘ϰ
ǀĞƌĂŐĞ ϵ ϭϳ Ϯ͘Ϯ ϲ ϮϮ ϯ͘Ϭ
'ĂƌďĂŐĞƉƌŽĚƵĐƚŝŽŶ;ůŝƚƌĞͬĚĂǇͿ
dŽƚĂůZĞƐŝĚĞŶƚŝĂůƉƵƌƉŽƐĞ,ŽƵƐĞ
ĐĂƚĞŐŽƌǇ
&ĂŵŝůǇ
ŵĞŵďĞƌ
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(Table 7.11). The increases influenced the total production per person where the average 
of garbage production per day per person increased from 2.3 to 3.1 litres/day/person. This 
figure indicates that tourism increases the total garbage production in a house transformed 
for tourist facilities. 
Table 7.11 Garbage production in Ubud 
 
 
 
 
 
 
 
 
 
 
Note: *: Houses that did not separate garbage production between residential and commercial purposes. 
Compared to other villages, all sample houses in Kamasan had garbage production 
either equal to and below the national standard where the daily production per person 
ranged between 1.3 and 2.5 litres/ person with an average of 1.9 litres/ person (Table 7.12). 
In this village, no sample houses separated their garbage. All houses processed the garbage 
in holes dug in the teba. Since the people did not separate the garbage between organic 
and inorganic, they sometimes need to burn their garbage, especially plastic waste.  
 
 
ŽŵŵĞƌĐŝĂů
ƉƵƌƉŽƐĞ
>ŝƚƌĞͬĚĂǇ >ŝƚƌĞͬĚĂǇͬƉĞƌƐŽŶ >ŝƚƌĞͬĚĂǇ >ŝƚƌĞͬĚĂǇ
>ŝƚƌĞͬĚĂǇͬ
ƉĞƌƐŽŶ
hϭ ϰ ϭϬ Ϯ͘ϱ ϭϮ ϮϮ ϱ͘ϱ
hϮ ϭϳ ϯϱ Ϯ͘ϭ Ύ ϯϱ Ϯ͘ϭ
hϯ ϭϴ ϮϬ ϭ͘ϭ ϭϬ ϯϬ ϭ͘ϳ
hϰ ϭϬ ϮϬ Ϯ͘Ϭ ϳ Ϯϳ Ϯ͘ϳ
hϱ ϳ ϭϱ Ϯ͘ϭ ϱ ϮϬ Ϯ͘ϵ
hϲ ϳ ϭϱ Ϯ͘ϭ ϱ ϮϬ Ϯ͘ϵ
hϳ ϭϮ ϭϳ ϭ͘ϰ ϱ ϮϮ ϭ͘ϴ
hϴ ϯ ϳ Ϯ͘ϯ Ύ ϳ Ϯ͘ϯ
hϵ ϯ ϱ ϭ͘ϳ ϱ ϭϬ ϯ͘ϯ
hϭϬ ϱ ϭϬ Ϯ͘Ϭ Ύ ϭϬ Ϯ͘Ϭ
hϭϭ ϴ ϮϬ Ϯ͘ϱ ϭϱ ϯϱ ϰ͘ϰ
hϭϮ ϭϭ ϮϬ ϭ͘ϴ Ύ ϮϬ ϭ͘ϴ
hϭϯ ϴ ϭϱ ϭ͘ϵ Ύ ϭϱ ϭ͘ϵ
hϭϰ ϱ ϭϬ Ϯ͘Ϭ ϱ ϭϱ ϯ͘Ϭ
hϭϱ ϭϬ ϮϬ Ϯ͘Ϭ Ϯ͘ϱ ϮϮ͘ϱ Ϯ͘ϯ
ǀĞƌĂŐĞ ϭϬ ϭϴ Ϯ͘ϯ ϳ Ϯϰ ϯ͘ϭ
ZĞƐŝĚĞŶƚŝĂůƉƵƌƉŽƐĞ
'ĂƌďĂŐĞƉƌŽĚƵĐƚŝŽŶ;ůŝƚƌĞͬĚĂǇͿ
dŽƚĂů,ŽƵƐĞ
ĐĂƚĞŐŽƌǇ
&ĂŵŝůǇ
ŵĞŵďĞƌ
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Table 7.12 Garbage production in Kamasan 
 
 
 
 
 
 
Note: *: Houses that did not separate garbage production between residential and commercial purposes. 
Overall, in four villages, since many structures have been built in the teba, most 
people now dump their garbage in public landfills so that the circle process, described 
earlier, no longer occurs. All occupants of the sample houses in Sanur and most of those 
in Kuta (93%) and Ubud (80%) dumped their garbage into public landfills (Table 7.13). 
This figure indicates that the transformation of the traditional house which limits open 
spaces in those houses especially those in the popular tourist destinations has often forced 
people to stop processing their garbage in the house and rely on public landfills. On the 
other hand, the people in Kamasan, the least-popular tourist destination, still disposed of 
the garbage in the teba.  
Table 7.13 Location of garbage disposal 
 
 
 
 
As described above, traditionally, the garbage produced in the houses was only 
organic without any inorganic material so it could be processed through the natural decay 
process. In this process, people put garbage in one spot in the backyard and let natural 
ĂĐŬǇĂƌĚ WƵďůŝĐůĂŶĚĨŝůůƐ
WƵďůŝĐ
ůĂŶĚĨŝůůĂŶĚ
ďĂĐŬǇĂƌĚ
^ĂŶƵƌ ϭϬϬ
<ƵƚĂ ϵϯ ϳ
hďƵĚ ϴϬ ϮϬ
<ĂŵĂƐĂŶ ϭϬϬ
WůĂĐĞƐĨŽƌŐĂƌďĂŐĞĚŝƐƉŽƐĂů;йͿ
ŽŵŵĞƌĐŝĂů
ƉƵƌƉŽƐĞ
>ŝƚƌĞͬĚĂǇ >ŝƚƌĞͬĚĂǇͬƉĞƌƐŽŶ >ŝƚƌĞͬĚĂǇ >ŝƚƌĞͬĚĂǇ
>ŝƚƌĞͬĚĂǇͬ
ƉĞƌƐŽŶ
<Ăϭ ϲ ϭϱ Ϯ͘ϱ Ύ ϭϱ Ϯ͘ϱ
<ĂϮ ϱ ϭϬ Ϯ͘Ϭ Ύ ϭϬ Ϯ͘Ϭ
<Ăϯ ϭϮ ϭϱ ϭ͘ϯ Ύ ϭϱ ϭ͘ϯ
<Ăϰ ϭϮ ϭϱ ϭ͘ϯ Ύ ϭϱ ϭ͘ϯ
<Ăϱ ϱ ϭϬ Ϯ͘Ϭ Ύ ϭϬ Ϯ͘Ϭ
<Ăϲ ϭϭ Ϯϱ Ϯ͘ϯ Ύ Ϯϱ Ϯ͘ϯ
ǀĞƌĂŐĞ ϵ ϭϱ ϭ͘ϵ ϭϱ ϭ͘ϵ
'ĂƌďĂŐĞƉƌŽĚƵĐƚŝŽŶ;ůŝƚƌĞͬĚĂǇͿ
dŽƚĂůZĞƐŝĚĞŶƚŝĂůƉƵƌƉŽƐĞ
,ŽƵƐĞ
ĐĂƚĞŐŽƌǇ
&ĂŵŝůǇ
ŵĞŵďĞƌ
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microorganisms process it into compost. This custom persists even though nowadays, 
domestic and tourist activities in the transformed houses produce not only organic but also 
inorganic garbage including plastic and metal. As presented in Table 7.14, most houses in 
Ubud (73%) and all houses in Kuta, Sanur and Kamasan did not sort out their garbage into 
organic and inorganic. The inorganic garbage will not decay naturally, so the people need 
to make a special effort to process it in their houses. Some plastic garbage including bottles 
and glasses was sold but other inorganic garbage was burned in the backyard or was 
dumped in landfill along with other kinds of garbage. This indicates that, in terms of 
garbage processing, the occupants of the transformed houses did not sort out garbage into 
organic and inorganic as is required in the standard of garbage processing in the 
Indonesian standard of the household garbage management (BSN 20082).  
Table 7.14 Garbage sorting in the four villages 
 
 
 
However, there are some houses in Ubud (27%) sorting out their garbage into 
organic and inorganic (Table 7.14). In such houses, garbage is separated into different 
containers before being picked up by garbage workers (Figure 7.10). Through this process, 
the people would seem to desire to copy the garbage processing that tourists would follow 
at home especially those coming from developed countries. This processing is in an early 
stage of development and the acceptance of a new tradition is to not only improve hygiene 
in the house, but also provide better services to tourists.  
 
 
 
 
ϮBSN (Badan Standardisasi Nasional) 2008, Standar Nasional Indonesia (SNI) 3242 tentang Pengelolaan 
dsampah di Permukiman, Jakarta: Badan Standardisasi Nasional.
zĞƐ EŽ
^ĂŶƵƌ ϭϬϬ
<ƵƚĂ ϭϬϬ
hďƵĚ Ϯϳ ϳϯ
<ĂŵĂƐĂŶ ϭϬϬ
'ĂƌďĂŐĞƐŽƌƚŝŶŐ;йͿ
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Figure 7.10 Garbage containers for organic and inorganic in a house in Ubud 
7.5. Biodiversity  
Biological diversity or biodiversity, involves several aspects, such as the variety 
of all species of plants, animals and microorganisms. Biodiversity also consists of biotic 
communities and processes and the variation in groupings of species and their habitats 
across the earth’s surface (DeLong 1996). However, biodiversity in this thesis focuses on 
the variety of vegetation and animals in the house. They function to not only create 
comfortable conditions but also to provide raw materials for building, offerings and daily 
basic needs in the house. 
Vegetation 
In the ideal traditional Balinese house, people plant many kinds of trees. In the 
natah, merajan/sanggah, and spaces between pavilions, they usually plant many kinds of 
flowers including hibiscus and frangipani. On the other hand, in the teba, they plant 
coconut, breadfruit, banana and papaya trees (Covarrubias 1974). Every morning, women 
pick many kinds of vegetables, fruits and leaves for cooking ingredients. They also pick 
many kinds of leaves and other parts of the trees, including the trunk of the banana tree, 
for feeding animals such as pigs, chickens and ducks. In addition, many kinds of flowers, 
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fruits, leaves and other parts of particular trees are also used for offerings in ceremonies 
(Sardiana et al. 2010). 
The transformation of the traditional Balinese houses in tourist destinations has 
reduced open spaces for planting trees. Many trees have been felled, and new structures 
have been built to accommodate domestic, ceremonial and tourist activities. The types of 
vegetation in every sample house were recorded using a vegetation checklist. In this 
investigation, the vegetation was divided into two parts, namely (i) commonly grown 
vegetation and (ii) non-commonly grown vegetation. The first is the vegetation that is 
traditionally used for ceremonial and domestic activities while the second is vegetation 
that has arrived in Bali through human activities, either deliberately or accidentally. The 
types of vegetation in every transformed house were transferred to Excel spreadsheets and 
are presented in star diagrams (Figure 7.10). This figure shows the comparative percentage 
of plant types for every village. In addition, a rating system is applied to the percentage of 
each type of vegetation in every village. This percentage is the number of houses that have 
particular vegetation in every village.  
The amount of vegetation in a house is related to the availability of undeveloped 
space in that house. This availability has influenced the number of vegetation types in the 
house. Sanur and Kuta that both have a high BCR (Building Coverage Ratio) had fewer 
types of vegetation than Ubud and Kamasan that had a lower BCR. Ubud that had the 
lowest BCR (47%) has the most types of vegetation (32 types). On the other hand, Sanur 
and Kuta that had the highest BCR (60%) had the fewest types of vegetation (respectively 
15 and 18 types) (Figure 7.11). Overall, frangipani was the favourite vegetation in all 
villages. Almost 90% houses in Sanur and Ubud, almost 70% in Kuta and more than 80% 
in Kamasan have this flower. This plant is not only for beautifying the house, but also for 
daily rituals and praying.  
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Figure 7.11 Percentage of Balinese vegetation in each village 
Table 7.15 shows that nine types of flower trees, 13 types of fruit trees and 11 
types of foliage trees are still planted in the transformed houses. Frangipani called jepun, 
hibiscus called pucuk, and ylang called sandat were the favourite vegetation in the 
transformed houses where their percentage were respectively 82%, 53% and39%. In 
contrast, many types of fruit and foliage trees were less popular where less than 50% of 
houses had these trees. Croton called plawa and betel called base were the favourite of 
such vegetation where the people picked the leaves for many kinds of offerings. Croton 
and betel were planted in 46% and 30% houses respectively. In addition, a breadnut called 
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timbul, a banana called biu and a coconut tree called nyuh were the favourite fruits and 
palm trees in the houses where their frequency of occurrence were respectively 21%, 16% 
and 14% (Table 7.15).  
Table 7.15 Types of commonly grown vegetation in the surveyed houses 
 
 
 
 
 
 
 
 
 
 
 
 
The size of the trees was a reason why flowers that were usually planted in the 
natah and merajan or sangah were more popular than other kinds of vegetation. Because 
of the limitation of undeveloped spaces, people were compelled to cut down big trees in 
order to build new structures to accommodate tourists and domestic activities. The 
flowers, on the other hand, were still in the houses because such vegetation does not need 
a lot of space. People are able to plant them in limited spaces or pots.  
^ĂŶƵƌ <ƵƚĂ hďƵĚ <ĂŵĂƐĂŶ ǀĞƌĂŐĞ
&ůŽǁĞƌ
ƉůĂŶƚƐ &ƌĂŶŐŝƉĂŶŝ ϴϴ ϲϵ ϴϳ ϴϯ ϴϮ
'ĂƌĚĞŶŝĂ ϯϴ Ϭ ϳ Ϭ ϭϭ
zůĂŶŐ ϯϴ ϯϭ ϱϯ ϯϯ ϯϵ
,ŝďŝƐĐƵƐ ϲϯ ϰϲ ϱϯ ϱϬ ϱϯ
DĂƌŝŐŽůĚƐ ϭϯ Ϭ ϳ Ϭ ϱ
'ĂƌĚĞŶďĂůƐĂŵ ϭϯ Ϭ Ϭ Ϭ ϯ
ŽƵŐĂŝŶǀŝůůĞ Ϭ ϴ ϮϬ ϮϬ ϭϮ
ŚĂŵƉĂŬĂ Ϭ Ϭ ϮϬ ϮϬ ϭϬ
EƵƐĂŝŶĚĂŚ Ϭ Ϭ ϳ ϳ ϯ
&ƌƵŝƚ
ƉůĂŶƚƐ ƌĞĂĚŶƵƚ Ϭ ϴ Ϯϳ ϱϬ Ϯϭ
:ĂĐŬĨƌƵŝƚ Ϭ ϴ ϳ Ϭ ϰ
KƌĂŶŐĞ Ϭ ϴ ϰϬ Ϭ ϭϮ
WĂƉĂǇĂ ϭϯ ϭϱ ϳ Ϭ ϵ
ŽĐŽŶƵƚ ϭϯ ϴ ϮϬ ϭϳ ϭϰ
^ƚĂƌĨƌƵŝƚ Ϭ ϭϱ ϳ ϭϳ ϭϬ
^ĂƉŽĚŝůůĂ Ϭ Ϭ ϳ ϭϳ ϲ
tĂƚĞƌĂƉƉůĞƐ Ϭ ϴ ϭϯ ϯϯ ϭϰ
ZĂŵďƵƚĂŶ ϭϯ Ϭ ϳ ϭϳ ϵ
ĂŶĂŶĂ Ϭ Ϭ ϭϯ ϱϬ ϭϲ
ƵŬƵ;ůĂŶǌŽŶĞƐͿ Ϭ Ϭ Ϯϳ ϭϳ ϭϭ
DĂŶŐŽƐƚĞĞŶ Ϭ Ϭ ϳ Ϭ Ϯ
ƵƌŝĂŶ Ϭ Ϭ ϳ Ϭ Ϯ
&ŽůŝĂŐĞ
ƉůĂŶƚƐ dƌŽƉŝĐĐŽƌĂů ϭϯ ϴ ϰϬ ϯϯ Ϯϯ
ŶĚŽŶŐ ϭϯ ϴ ϰϳ ϮϬ ϮϮ
ĂŶǇĂŶƚƌĞĞ;ďŽŶƐĂŝͿ ϭϯ ϴ ϳ Ϭ ϳ
ƌŽƚŽŶ ϳϱ ϯϴ ϱϯ ϭϳ ϰϲ
ĞƚĞů Ϯϱ Ϯϯ ϰϬ ϯϯ ϯϬ
ĞŶŽŝůƚƌĞĞ ϭϯ ϭϱ ϱϯ ϭϳ Ϯϱ
WŝŶĞƚƌĞĞ Ϭ ϴ Ϯϳ ϯϯ ϭϳ
ŝŶŶĂŵŽŶ Ϭ Ϭ ϮϬ ϯϯ ϭϯ
ĂǇůĞĂĨ Ϭ Ϭ ϮϬ ϯϯ ϭϯ
ŝŶĐĂƵ ϭϯ Ϭ ϰϳ ϯϯ Ϯϯ
ĂŵďŽŽ Ϭ Ϭ ϮϬ ϭϳ ϳ
sĂƌŝŽƵƐƚǇƉĞŽĨĐŽŵŵŽŶůǇŐƌŽǁŶǀĞŐĞƚĂƚŝŽŶŝŶ
ƚƌĂŶƐĨŽƌŵĞĚŚŽƵƐĞƐŝŶĞǀĞƌǇǀŝůůĂŐĞ;йͿ
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In the transformed houses, the owners planted particular trees not only because of 
their need for domestic and socio-cultural activities, but also because they like to see the 
appearance of the trees. They planted particular vegetation to express their hobby. People 
also have even planted banyan trees in the houses. This tree is a big tree that is usually 
planted in village facilities. Traditionally, it was never planted in the houses because the 
people believed that by planting this tree in the house, there would be a negative impact 
on the residents. However, in the transformed houses, this belief has changed so that this 
tree has been planted in the houses, especially those in popular tourist destinations, 
without being afraid of its negative effect. The tree has been planted in pots as a bonsai 
tree. A few houses (13%, 8% and 7%) in Kuta, Sanur, and Ubud respectively utilised the 
bonsai as part of the garden. On the other hand no houses in Kamasan, the least popular 
tourist village, had this tree. 
Compared to commonly grown vegetation (33 types), as mentioned above, the 
types of non-commonly grown vegetation (six types) were fewer. Adenium was the most 
popular non- commonly grown vegetation in the transformed houses in Kamasan, Sanur, 
Kuta and Ubud, where this plant was grown in respectively 83%, 50%, 40% and 20% of 
all houses. The other species planted in significant numbers was Euphorbia where the 
percentage was 67% in Kamasan, 20% in Ubud and Kuta and 13 % in Sanur. Interestingly, 
Kamasan, the least-popular tourist village, had the highest percentage of non- commonly 
grown plants (83% Adenium and 67% Euphorbia) while Ubud was the lowest (Table 
7.16). These figures indicate that the people in the more popular villages, especially in 
Ubud, prefer to plant commonly grown vegetation to present their traditional identity. This 
practice is likely to be a strategy of the people to attract tourists.  
Table 7.16 Types of non- commonly grown vegetation in the surveyed houses 
 
 
 
 
^ĂŶƵƌ <ƵƚĂ hďƵĚ <ĂŵĂƐĂŶ ǀĞƌĂŐĞ
ƵƉŚŽƌďŝĂ ϭϯ ϮϬ ϮϬ ϲϳ Ϯϲ
'ƌĂƉĞ Ϭ ϳ ϳ Ϭ ϱ
ŽƌĐŚŝĚ Ϯϱ Ϭ ϮϬ Ϭ ϭϮ
ĚĞŶŝƵŵ ϱϬ ϰϬ ϮϬ ϴϯ ϰϯ
WĂůŵ ϭϯ ϭϯ ϭϯ Ϭ ϭϮ
ƚŚƵƌŝƵŵ ϭϯ Ϭ Ϭ Ϭ Ϯ
EĂŵĞ
sĂƌŝŽƵƐƚǇƉĞŽĨŶŽŶͲĐŽŵŵŽŶůǇŐƌŽǁŶǀĞŐĞƚĂƚŝŽŶŝŶ
ƚƌĂŶƐĨŽƌŵĞĚŚŽƵƐĞƐ;йͿ
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Animals 
Animals raised by the Balinese in the houses traditionally were chickens, ducks, 
dogs, pigs, cows and water buffalos (Covarrubias 1974). A pigsty was usually built near 
a kitchen while a cowshed was built in the teba. Roosters called siap muani were usually 
kept in cages that could easily be moved. They put the cages in the front of the house in 
the day and in the back of the house in the evening. Dogs and hens were never caged so 
they easily moved around the house and even go into the pavilions. At the night, hens will 
go to the rompok, the temporary structure located in the teba. 
In the transformed houses, most traditional domestic animals were no longer in the 
houses. Cows and water buffalos that were used to help a farmer to plough the rice field 
are now replaced by a machine. People also no longer raise pigs in the house because of 
their bad smell. However, some traditional domestic animals including dogs and chickens 
are still kept in the houses. On average, they were the most popular traditional domestic 
animals kept in the transformed houses. Dogs were raised in 45% houses while chickens 
were raised in 33% houses (Table 7.17). In Sanur and Ubud, dogs are the popular animal 
where the percentage was respectively 38% and 53%. In Kuta, chickens and turtledoves 
(kukur) were popular traditional domestic animals in the houses where the percentage was 
33%. These figures indicate that the animals in the house are no longer an important part 
of the houses to provide materials for offerings and daily life. From the owner’s point of 
view, raising animals in the house was part of their leisure time activities. In contrast, most 
houses in Kamasan (83%) use chickens as a source of offerings and food. In addition, 
many kinds of birds including turtledoves and pigeons that used to be free are now caged. 
A few houses, 13%, 33% and 27% respectively in Sanur, Kuta and Ubud, raised 
turtledoves and 50% of houses in Kamasan raised pigeons. The people have caged these 
birds as leisure time activities. Therefore, raising animals in these houses is no longer for 
domestic and socio-cultural reasons.  
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Table 7.17 Various types of traditional ‘domestic’ animals in the houses 
 
 
 
 
Besides raising traditional domestic animals, some animals have been introduced 
in the transformed houses although in the small numbers. Raising many species of non-
traditional domestic dogs has become a popular hobby in the houses. Two non-traditional 
domestic animals, Pomerania and Poodle, were the most popular dogs raised by the 
people (Table 7.18). In Kuta, Kamasan and Ubud, the most popular was Pekingese. These 
figures indicate that the choice of raising animals that used to be based on the needs of the 
domestic and socio-cultural activities, is now merely a hobby or pastime.  
Table 7.18 Types of non-traditional domestic animals in the surveyed houses 
  
 
 
 
 
7.6. Conclusions 
This chapter has assessed energy and water consumption, garbage production and 
biodiversity in the transformed traditional Balinese houses. The houses in four tourist 
destinations have been analysed and compared to determine the impact of tourist activities 
on various environmental aspects of the transformed houses. This study has shown that 
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tourism development has increased energy, water consumption and garbage production, 
but it has reduced biodiversity in the houses.  
The energy and water consumption in the transformed house has been investigated. 
The investigation found that the tourist facilities increase the energy and water 
consumption especially in the facilities that use electrical devices and water to serve 
tourists such as home stays, cafes, restaurants, salons and laundries. The use of the 
advanced technologies is an attempt of people to provide a better service and to fulfil the 
demands of tourists for convenience in the transformed houses. The electrical devices are 
likely to be beneficial in terms of attracting tourists, and possibly even to create luxurious, 
prestigious and comfortable facilities.  
The construction of tourist facilities and new structures for accommodating 
domestic activities has increased the building density in the houses. The high building 
density influences energy consumption used to increase the comfort of the occupants. 
Despite low correlation, building density represented by BCR tends to influence energy 
intensity in the transformed houses where the higher the BCR of the houses, the higher 
the energy intensity. The clearer correlation is displayed between installation of air 
conditioning (AC) and energy intensity. Transformed houses equipped with AC have 
greater energy intensity than those without AC. 
On the other hand, the increase of building density has reduced open spaces in the 
houses especially backyards. The availability of undeveloped spaces in the transformed 
houses would appear to influence biodiversity and garbage processing. The garbage 
processing was no longer in the transformed houses since people dump household garbage 
in public landfills. The amount of biodiversity in the houses was then investigated and 
compared to the findings for the impact of tourist activities. It appears that tourism 
development that stimulates the reduction of open space in the traditional houses has the 
greatest potential to reduce vegetation and animal types in those houses. Sanur and Kuta 
that had a high BCR had smaller numbers and types of vegetation and animals than Ubud 
and Kamasan that had the lower BCR. The investigation found that some types of flowers, 
such as frangipanis, hibiscus and ylangs, were favourites in the houses. The flowers were 
used not only as offerings in ceremonial activities but also as ways to beautify the houses. 
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On the other hand, the most popular animals in the houses were dogs, turtledoves, pigeons 
and chickens. The three first animals were favourites in the popular tourist destinations 
(Sanur, Kuta and Ubud). These animals were raised not for offerings but for pleasure. In 
contrast, most people in Kamasan raised chickens as a stock for offerings and food. The 
biodiversity in the houses especially in popular tourist destinations has increasingly 
become a way just to beautify the house and to be merely a hobby or pastime.  
The advanced technologies and the new lifestyle have encouraged the 
transformation of the house. Tourist activities offer opportunities for Balinese to increase 
their income and to realise their ambition to be “modern.” To be modern, in this case, is 
to have something related to advanced technology and is linked to advancing one’s social 
status. However, since the traditional house is a place to perform many ceremonial 
activities, the transformation presents an architectural challenge to adopt a modern 
standard of life and yet maintain their traditions. The transformation creates a tension 
between the old and new setting. This challenge and the tensions experienced is the subject 
of the next chapter. 
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Chapter Eight 
The Architectural Challenges: the Tension of Maintaining the Old and 
Adopting the New  
8.1.  Introduction  
The impact of tourism on energy and water consumption, garbage processing and 
biodiversity has been analysed in the previous chapter. Tourism has encouraged changes 
in the lifestyle of the occupants of the traditional Balinese house. The use of advanced 
technologies in the house, for instance, is not only to accommodate the new demands and 
to show the social status of the owners, but also to entice tourists.  
Since the traditional house is a place to perform many ceremonial activities, the 
transformation of the house that addresses the specific demands of the tourism economy, 
as explored in this chapter, is challenging. The transformation presents the tension 
between maintaining the old traditions and adopting new practices. The house represents 
“living in two worlds” in which it addresses the new standard of living while it 
continuously accommodates and appreciates the traditional practices of the occupants 
(Ramsayer & Tisna 2003, p. 13). However, since the tourist economy infiltrates into the 
domestic and ceremonial spaces, the religious and cosmological ordering of spaces are no 
longer the main determining factors to configure the houses. As a result, the houses have 
undergone continual adjustment and redrawing to become a symbol of the past, which no 
longer has its traditional meanings. The house has also undergone an evolution from a 
ritualistic pattern into more a secular pattern. 
8.2. The New Forms to Present the Owners’ Social Status 
Tourism and modernization were parallel phenomenon, which cuts across all 
boundaries of geography, ethnicity, class and nationality (Berman 1982). Modernization 
has encouraged people’s lifestyle to change including many aspect of Balinese social life. 
For the Balinese, according to Vickers (1996), being modern is related to the idea of 
fulfilling current demands of people that meet the new standard of living. Since the house 
is a way to present personal expression (Marcus 2006), tourist activities have encouraged 
the transformation of a traditional Balinese house not only to obtain economic benefits 
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but also to accommodate people’s desire to be modern. Therefore, the new setting of the 
transformed house has been influenced by advanced technologies and a new lifestyle 
imported from other cultural economies especially from the developed countries where 
tourists come from. This influence can be regarded as a global western cultural economy. 
The house has become a symbol of a modern lifestyle, which is the result of people’s 
interaction with tourists, people’s experiences in their workplaces or information taken 
from the internet, television, newspapers and magazines. Such ideas are people’s personal 
libraries that influence their thinking, motivations and inspirations. Since tourism offers 
opportunities for people to obtain a moderate income, the income seems to provide a 
convenience for people to create their house as a symbol of “the personalization of space” 
(Marcus 2006, p. 8). The house becomes a representation that presents the owner’s status 
and lifestyle.  
In order to produce this personalization of spaces, an original pavilion in a sample 
house in Kamasan was demolished and a new building was constructed (Figure 8.1). The 
old pavilion was a single room for sleeping and storing properties while the new building 
consists of two bedrooms, a storage area and a living room. This new building is furnished 
with western-style furniture and modern electrical devices such as mattresses, a computer, 
a television, radios and a video player.  

 
 
 
 
 
 
Figure 8.1 The transformation of a traditional pavilion into a new structure consisting of 
four enclosed rooms 
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Similar buildings were also constructed in the backyard (teba) of the transformed 
houses in Kuta and Ubud by removing trees. The structures were designed in such a way 
so that they have more than one room and include bedrooms, a kitchen, a dining room, a 
living room and bathrooms (Figure 8.2). These buildings are also furnished with advanced 
appliances and they show their occupants’ new standard of living. 
 
 
 
 
 
 
 
 
 
Figure 8.2 Enclosed rooms in new structures accommodating a particular activity 
Since the house changes to become a public space by accommodating tourist 
activities in many parts of the house, these buildings become private spaces for the 
occupants to carry out their personal activities. These buildings become a representation 
of the personalization of space in which domestic spaces and public spaces are separated 
so tourist activities do not bother domestic activities and vice versa. This personalization 
of space is also related to the division of spaces in the house since more than one family 
unit live in the house. The buildings provide spaces for one family unit to preserve their 
autonomy, to create a symbol of self and to protect communication. These buildings 
become the private territory of one family unit to perform their domestic activities. 
Therefore, as suggested by Westin (1970), in such buildings, people fulfil their individual 
needs and familiarity with their group. The buildings provide many separated and 
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enclosed rooms to accommodate the occupants’ private activities. The occupants are able 
to carry out activities with their family or their friends privately without being annoyed 
by tourists or other related families living in the house. As suggested by Altman (1981, p. 
207), such buildings accommodate a “self-boundary regulation” of the occupants. 
This adaptation is a way to accommodate private activities that differ from the 
traditional pavilion. An enclosed room in the traditional pavilion was a room just for 
sleeping or storing properties while a veranda was a place to carry out other activities such 
as chatting with families and friends, preparing offerings, eating, drawing and reading. A 
veranda was a multi-function space where it accommodated not only collective activities 
but also private activities. It was a living room, but also a dining room, a reading and 
working room, a playing room and a space for performing ceremonial activities. People’s 
desires to perform individual activities privately have influenced the functions of enclosed 
rooms in the transformed house. Many activities that were usually performed in the multi-
purpose room of a veranda are now carried out in separate enclosed rooms so that the 
house needs more enclosed rooms. The enclosed rooms now serve as either a bedroom, a 
storage, a living room, a dining room or a study. These rooms become favourite places for 
occupants to carry out their individual activities rather than using a veranda or other shared 
open spaces such as a courtyard. Each enclosed room becomes a person’s territory to 
express their self and to avoid unwanted interactions with others.  
The need for enclosed rooms has produced a new building typology. This new 
typology is wider than a traditional pavilion and is constructed by each family unit who 
has the privilege to live in the house. This construction has led to an increase of space 
demands in the traditional house. Different from traditional pavilions, such buildings 
produce potential problems related to thermal comfort, especially interior air movements 
and natural illumination (Sueca 2003; Trimarianto 2003).  
In relation to thermal comfort, the traditional Balinese pavilion was designed as a 
small room of six to nine square metres. It had a gap between the roof and the wall meeting 
the fresh air requirement. This arrangement enabled air to circulate freely from one side 
to the other and to cover all parts of a room (Detail A, Figure 8.3). The gap provided two 
openings where one was a supply element that blows air in and the other was an exhaust 
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element that moves air out (Laliberte 1996; Trimarianto 2003). However, in the 
transformed house, due to the space demands to accommodate the private activities of the 
occupants, a new construction is built adjacent to a traditional pavilion. The roof of the 
first is connected with the roof of the second by a gutter. It closes the gap between the roof 
and wall thereby closing off the traditional cross ventilation (Detail B Figure 8.3).  
 
 
 
 
 
 
 
 
 
 
 
Figure 8.3 The change of a traditional ventilation element in a transformed house in 
Ubud 
Similar problems occur in the space between a pavilion and a plot wall (Figure 8.4 
A). This space, which was traditionally a space for air circulation around a pavilion, no 
longer exists since an existing pavilion was demolished and a wider new structure was 
built (Model 1a, Figure 8.4). A new structure was built in this space and utilised a wall of 
the plot called tembok pekarangan as a wall of the structure. Therefore, the structure is 
now adjacent to the tembok pekarangan (Figure 8.4 B). This model eliminates air 
circulation elements especially those facing the next plot or other houses. As a result, the 
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new structure is not able to provide fresh air into the interior and reduces thermal comfort 
for the occupants. The increase in the house size and density causes the reduction of open 
spaces including the backyard (teba), the courtyard (natah) and spaces between pavilions. 
The in-between spaces were traditionally designed as spaces to enable air movement into 
pavilions in order to gain interior thermal comfort (Trimarianto & Dudek 2011; Kusuma 
1999). These elements have been substituted by electrical devices such as air conditioning 
consuming more energy (Sueca 2003; Trimarianto 2003).  
 
 
 
 
 
 
 
 
 
 
 
Figure 8.4 The change of a space between a pavilion and a plot wall to increase the size 
of a room in a transformed house in Kuta 
However, some new structures have been designed to address the need of natural air 
movement and sunlight especially new structures adjacent to a tembok pekarangan in 
which people constructed a concrete gutter in between a roof and a wall (Figure 8.4 Model 
1b). From the owner’s point of view, this technique is an alternative way, not only to get 
more space to accommodate their activities, but also to address natural air circulation and 
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sunlight into the interior. By using this technique, the structures do not need artificial 
lighting during the daytime and an air-conditioning device to provide thermal comfort for 
the occupants.  
Interestingly, some structures, which were originally designed with cross ventilation 
as a traditional technique to circulate fresh air into the interior, have nowadays installed 
air-conditioning devices and have closed off the ventilation. This product presents the 
differentiation of the owners’ status, but it increases energy consumption (Trimarianto & 
Dudek 2011). A house in Ubud, for example, utilised cross ventilation to provide fresh air 
into the room. However, the ventilation was closed with glass, and an air-conditioning 
device was installed to accommodate the owner’s desire to be modern and to show that 
the owners have made progress (Figure 8.5). The use of a modern device is the process of 
substituting the old model that indicated a lack of progress or being out of date (Dove 
1988). The device represents an image of modernity to increase social prestige and to 
create luxurious and comfortable facilities in order to entice tourists and to provide 
thermal comfort meeting tourists’ standard of living. 
 
 
 
 
 
 
 
 
Figure 8.5 The transformation of ventilation to address an air-conditioning device in 
Ubud 
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New constructions, associated with modernisation and built to accommodate 
occupants’ new lifestyle and tourist activities, have influenced energy consumption in this 
Ubud house. The house no longer uses traditional building elements and natural resources 
to provide thermal comfort for the occupants, but relies on advanced technologies, which 
provide cooling as well as an indicator of social status. The other factor to express people’s 
status is hygiene considerations. This factor is expressed through many physical 
circumstances of the house such as cleanliness, no smells, tidiness and fresh air (Sueca 
2003). This factor is elaborated in detail below. 
8.3. The Disorder of Spaces and Quality of Life  
The idea of hygiene is not only restricted to basic requirements for health but also 
in relation to aesthetic conditions. In term of aesthetic conditions of space, a lack of 
cleanliness is not necessarily evidence of dirt (Bradley 2012). Goods that are physically 
new and clean, for example, can be categorized as defiled if they are located in an 
inappropriate place (Douglas 1966). Cleanliness and dirt are related to the order of 
elements in a system in which there is no object as completely dirty. Garbage in the 
rubbish bin in a house, as another example, does not prove that the house is dirty. Dirt, as 
suggested by Douglas (1966, p. 35), is “as a matter out of place’ that presents “the rejected 
elements of the ordered system.” Douglas’s theory of dirt and disorder elements 
establishes a framework to analyse the influence of tourism on hygiene considerations and 
disorder elements in many divisions of the transformed house. This section argues that 
dirt-avoidance to express cleanliness in the transformed house has caused the disorder in 
the configuration of the house. This disorder influences the essence of the traditional 
Balinese house in that it changes visual meanings of the pattern of the house and deforms 
its physical setting and functions.  
The traditional Balinese house was a place for people, vegetation and animals in 
which the traditional configuration was harmonious within its worldview to support the 
cultural functions of the house. A courtyard (natah) was not only a place for domestic and 
religious activities of the occupants but also for traditional “domestic” animals. Small 
plants such as many kinds of flowers and foliage were planted near the pavilions while 
fruit trees were planted in the backyard. Pigs and ducks could run everywhere while 
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chickens freely played and looked for food in the courtyard (natah) or near women who 
pounded rice (Figure 8.6). The house was presented as a harmonious site where the 
occupants were able to live peacefully. The occupants’ ordinary lives were not necessarily 
luxurious but were devoid of the threats of modernisation. This scene was a common 
condition in an agricultural society where domestic and religious activities interrelated 
with the environment. This interrelation was the people’s tradition that is handed down 
from one generation to the next. The occupants of a house felt comfortable to share spaces 
especially in the natah with animals since all elements of the house were in their particular 
ordered system. The open spaces were also the medium of the natural water cycle where 
the rainwater was absorbed into the ground. The ground then provided ground water and 
became a part of a system to enrich the soil for vegetation.  
 
 
 
 
 
 
 
Figure 8.6 The animals freely move in the natah of a house in Ubud in the 1970s 
Source: James 2009 
However, tourism has changed this order. Nowadays, the old conditions contradict 
with the new desires of the occupants. By referencing to a modern standard of living, the 
house is re-ordered to conform to the new idea of cleanliness. This idea expresses a 
symbolic system that has different meanings in different societies. The meaning also 
transforms in a subtle and pervasive manner from time to time (Syrjamaa 2012). The smell 
and impurities produced by animals interfere with the comfort of not only the occupants 
but also their neighbours. The discomfort of the occupants sharing spaces with domestic 
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animals in the house, as their predecessors did, has produced a new order system in the 
house. In this new order, even though the house has enough open spaces, most domestic 
animals, such as pigs, ducks, chickens and cows are no longer raised. They are rejected as 
an element of the ordered system of the house. However, a few animals are still in the 
house such as dogs and birds. These animals are not for offerings or food but as pets 
representing the hobbies of the occupants. The avoidance of this element produced an 
unusual ordered system and, visually, made good sense as a scene of cleanliness and 
modern hygiene. However, the changes have encouraged the reduction of not only the 
biodiversity, including domestic animals, but also traditional functions that are part of the 
socio-cultural fabric. 
The old open spaces were also usually slippery, and there was mud in some spots 
especially in the rainy season. In terms of hygiene matters, these conditions do not fit the 
modern standard of living. Therefore, paving blocks and concrete were installed as new 
elements in the ordered system of the house; in some houses, they even cover all open 
spaces (Figure 8.7). In general, they are easy to clean which is a major factor in material 
selections (Kowaltowski, Watrin & Pina 2007). However, the paving of open spaces has 
caused rainwater, which was absorbed into the ground, to now flow into ditches. Such 
open spaces are no longer a part of the natural water cycle and stormwater catchment. 
Therefore, paving on the open spaces in the houses reduces the local water table especially 
if withdrawals exceed the recharge of the aquifer (Vikas 2001).  
 
 
 
 
 
 
Figure 8.7 Paving blocks on the natah 
Paving blocks on the 
natah 
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In some transformed houses, the pavements have been designed to allow the 
absorption of stormwater into the ground. In these houses, a combination between paving 
and grass are laid with many kinds of vegetation planted on the ground or in some pots 
near the pavilions (Figure 8.8). Such a model becomes an important part of the open space. 
It not only visually creates a cleaner and greener house in the sense of a modern lifestyle 
but also allows rainwater to be absorbed by the ground and the house can still maintain its 
cultural functions.  
The transformation becomes an architectural challenge of “living in two worlds” in 
which the house’s form and configuration adopt a modern lifestyle while it continuously 
accommodates socio-cultural activities (Ramsayer & Tisna 2003, p. 13). However, since 
cleanliness in the sense of a modern lifestyle is the concern of the occupants, new elements 
are added while old elements are rejected. This adoption and rejection has influenced the 
pattern of spaces. Ritual movements and locations are no longer the main determining 
factors to configure the houses. Although the house attempts to live in two worlds, the 
new order has infiltrated the traditional classification of the house including the natah.  
 
 
 
 
 
 
 
 
 
 
 
 
 
 
Figure 8.8 The combination of pavement and vegetation on the natah 
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The courtyard (natah) is still a stage for performing both domestic activities and 
ceremonial activities. Like a theatre stage, the form of the courtyard is able to 
accommodate many types of equipment and components of activities that can change 
anytime in accordance with the movements and positions of rituals. When the activities 
or rituals finish, ritual equipment is removed and the courtyard becomes a space where 
people can perform their daily practices such as playing, chatting or drying unhulled rice 
(Figure 8.9). Therefore, in this way, the courtyard is a dynamic space that always changes 
and has no particular pattern so it is easy to build temporary bamboo structures for laying 
offerings during ceremonies. It is an open space where a few small plants, especially 
flowering plants, are grown near the pavilions.  
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
Figure 8.9 The traditional natah pattern showing a dynamic space 
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However, the pattern of the natah has changed in many transformed houses. In 
these houses, paving is installed as circulation lines connecting pavilions or other places. 
These circulation lines divide the natah into smaller parts, which are beautified by a range 
of vegetation (Figure 8.10). This the transformed natah is no longer an empty open space 
with many meanings and functions. This new order has infiltrated and rejected the 
traditional classification of the natah. Therefore, the new paving installation and 
vegetation can be seen as “matter out of place” (Douglas 1966, p. 35) that defile the 
traditional natah pattern and functions. The natah has undergone continual transformation 
to become a symbol of the past, which no longer has its traditional meanings or functions. 
This new element in the new ordered system of the natah produces a fixed pattern. 
Therefore, the new natah seems no longer a multi-purpose space. It is as if it is just a 
circulation path and no longer a place to perform social-cultural activities. Although these 
activities are still able to be performed because its size has not changed, the new pattern 
is no longer organised according to defined rules within the framework of ritual 
arrangement.  
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Figure 8.10 Natah pattern in transformed house showing circulation paths and 
vegetation 
8.4. Toward More Logical and Secular Pattern  
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response to new tourist demands and the new lifestyle of the occupants. The new physical 
configuration of the house has undergone, as suggested by Quantrill (1974, p. 14), an 
evolution of form from “ritualistic patterns” into a “more logical or secular pattern.” 
The transformation of traditional houses has changed the image of the houses 
themselves as well as the villages. The front walls, the telajakan and the traditional gates 
have changed enormously as a result of the tourism. The houses, which were easy to 
recognise from the street, framed by the walls, telajakan and the traditional gates, are now 
hidden behind tourist facilities. A front wall that was an architectural symbol and physical 
border of a house and a telajakan that was a small garden in front of a wall have often 
been demolished to accommodate the construction of tourist facilities. The facilities 
usually have a back door or have no walls at the back, as presented by the dotted line in 
Figure 8.11, so that they are directly connected to the natah. These configurations produce 
alternative ways for people to enter the house without passing a traditional gate that 
consists of an angkul-angkul and an aling-aling (Figure 8.11).  
  
 
 
 
 
 
 
 
 
 
Figure 8.11 A restaurant as an alternative access to enter and explore the house 
Modern restaurant where 
people can enter and explore 
the inside without passing 
the angkul-angkul  
The traditional 
entrance through the 
angkul-angkul 
An alternative 
entrance through a 
tourist facility 
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In Figure 8.11, the presence of the traditional gate amongst the tourist facilities is 
resonant of a past tradition. This is a way to maintain the link and to bring past icons as 
“memory” or “the record of the past” (Shils 1981, p. 50). However, the spiritual barrier to 
stop evil spirits and a visual partition to screen off the interior, which were significant 
functions and values of the angkul-angkul and aling-aling (Covarrubias 1974), have 
vanished as the tourist facilities produce alternative ways to enter the house and people on 
the street are able to see the inside. This condition has caused the deterioration of the 
cultural functions of the angkul-angkul and aling-aling. They are now the physical and 
symbolic structure of the past and have reduced spiritual meanings.  
The changes at the front of houses are also followed by changes in pavilions in the 
house. The additional function of tourist facilities and an increase in the household size 
have transformed the form of pavilions constituting domestic and spiritual spaces. To 
survive the economic challenge, the configuration of spaces is more realistic and more 
focussed on the functionality of the house rather than symbolic religious meaning. The 
bale daja, which was a pavilion for domestic activities, now becomes a place for laying a 
corpse in a funeral ceremony. This is evidence that the configuration of spaces is no longer 
related directly to a cosmological spatial value associated with ritual positions and 
movements.  
With limited spaces in the transformed house, how to accommodate religious 
activities as a way to maintain a harmonious relationship with God and the ancestors and 
to continue the traditions becomes an architectural challenge. To do so, new structures, 
consisting of many spaces and rooms to accommodate the original and new functions, 
have been built in the house. Some northern pavilions (bale daja), for example, now 
consist of more than one room and a veranda (Figure 8.12). The veranda still has the same 
form and functions, but the rooms are adjusted to fit the demands of the occupants. Some 
additional rooms are constructed including bedrooms, a living room and a dining room. 
Therefore, the size of pavilions is bigger, and the functions are more complex.  
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Figure 8.12 The transformation of the bale daja 
Some eastern pavilions (bale dangin also called bale adat), the most important 
pavilion for ceremonial activities, are also transformed for additional functions (Figure 
8.13). They, which were open pavilions, were demolished and then new structures that 
look like enclosed pavilions with verandas were built (Figure 8.13). The verandas 
functions as places to accommodate rituals and other social activities, and the enclosed 
walled rooms are used for many other functions including storing many types of 
equipment for rituals (Figure 8.13A), accommodating domestic activities (Figure 8.13B) 
and serving tourists (Figure 8.13C). The new structures are still places for performing 
rituals, but they can also accommodate domestic or tourist activities.  
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Figure 8.13 The transformation of the bale adat (bale dangin) 
The houses have been transformed to address new purposes. The transformation has 
been greatly influenced by images of modernity shown through new materials and shapes. 
As a part of socio-cultural productions, the transformation of a house is a kind of a 
continuous construction process. This process shows that the architectural responses 
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change gradually in the same place that is greatly influenced by the cultural milieu to 
which it belongs (Rapoport 1969). This transformation process parallels the 
transformation process of the values and beliefs of a society. The characters of some 
groups might differ although they live in a similar natural condition. People have different 
ways of responding to the current conditions and the resources in their society. These 
differences cause a variation of forms (Rapoport 1969). This different response can be 
seen in the transformed houses in the four villages in which the local nuances tend to be 
maintained in the spaces that produce economic benefits from tourism, more than in the 
spaces that function just for domestic activities or rituals. 
The alteration of traditional functions occurs in some ceremonial spaces, since 
people consider them also as an asset to obtain economic benefits. In many transformed 
houses in Ubud and a few in Kuta, the tourist facilities have been designed in such a way 
so that tourists can enter the house and experience the traditional architectural style. A 
bale dangin is an extension of a restaurant, art gallery or homestay (Figure 8.14). A natah 
nowadays has an additional function for tourist activities.In these transformed houses, 
tourists are served by the construction of new facilities, the demonstration of traditional 
activities and the Balinese architectural style of buildings. This phenomenon shows that 
the demands of the tourism economy have infiltrated the ritual spaces in the house. 7KH
SULYDWHGRPHVWLFGRPDLQVKDYHQRZEHFRPHSXEOLFDQGHFRQRPLFVSDFHV.  
 
 
 
 
 
 
 
 
Figure 8.14 Pavilions used for tourist facilities  
A Bale dangin equipped  
with tables for an additional 
space for  a restaurant 
Pavilions as a place for 
an art gallery 
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On the other hand, the configuration of the traditional house has undergone 
substantial transformation within the compound if the tourist facilities are built in the front 
of the houses. This phenomenon can be seen in the houses in Kuta, Kamasan and Sanur. 
This reconfiguration has limited the religious and social spaces since the spaces do not 
have economic benefits. The construction of tourist facilities and the increases of the 
number of occupants have caused not only the construction of new structures in the 
undeveloped spaces but also the relocation and demolition of existing pavilions including 
ceremonial spaces. Tourist facilities, which are mostly kiosks, cafes and restaurants, are 
designed in such a way that tourists are just in the front part of the house and have no 
opportunity to explore inside the compound. Therefore, the compound space is still a 
private area that accommodates domestic and socio-cultural activities. In the new setting, 
some domestic spaces are used to accommodate ceremonial activities since the ceremonial 
spaces, such as the bale dangin in some transformed houses, are changed into domestic or 
commercial functions. The transformed houses no longer use the ritual or spiritual 
activities as a factor in considering the configuration of the new setting. The houses have 
apparently been altered from ritualistic patterns into more logical and secular patterns so 
that the house becomes incomplete as a site to perform household traditions.  
8.5. The Incompleteness of the House and the Relationship with God, Human 
Beings and the Environment 
Agriculture, that was the main livelihood and resource for Balinese social 
practices, has been explained in many studies of Bali such as those of Covarrubias (1974), 
Goris (1984) and Geertz (1980). This sector was the main household income for the 
family’s needs and the resources for performing rituals. In the traditional house, many 
spaces are allocated to accommodate agricultural activities such as the courtyard (natah) 
for drying crops, granary (jineng) for storing unhulled rice and the backyard (teba) for 
raising cows. Thus, in the house, the Balinese can perform many activities to maintain a 
harmonious relationship with God, other human beings and the environment. In the 
traditional house, rituals and mundane practices are mutually implicated. The Balinese 
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conserve the environment to support their rituals, and at the same time, they conduct these 
rituals so that the Gods will provide them with a good harvest. 
Traditionally, the representation of the environment in the traditional house was a 
backyard which was a small forest without a pavilion where people planted vegetation 
and raised animals. It is the biodiversity that supplied materials for rituals and domestic 
needs. The preservation of biodiversity in the house was also a traditional practice to 
maintain a natural life cycle. In this process, household garbage and animal waste decayed 
to produce compost. This compost then fertilized the land and vegetation. Vegetation in 
the house provided spaces for living organisms, such as wild birds and insects that 
produced many kinds of natural sounds. This condition gave the impression of close 
contact with nature and generated a feeling of harmony between the people and their 
environment (Vickers 1989).  
However, since spaces in the backyard are limited, the people in the transformed 
houses do not have these experiences. Tourism has offered opportunities for the houses to 
create economic benefits in which the main livelihood has changed from agriculture into 
service and trade sectors (MacRae 1997). In this tourism economy, traditions to conserve 
biodiversity in the house are no longer convenient since the houses need more room to 
accommodate the occupants’ new demands. The backyard now becomes an additional 
space to accommodate the occupants’ domestic activities or tourist activities. The 
penetration of domestic and economic activities into the backyard has influenced the 
cosmic harmony contained in the traditional house configuration. The house becomes 
incomplete with the compound space getting bigger while the backyard is getting smaller; 
even in some houses there is not enough space for planting vegetation or raising animals. 
This incompleteness influences the interrelationship between rituals and the preservation 
of biodiversity.  
The preservation of biodiversity becomes more of a tourism resource rather than a 
way to support rituals and protect the environment as a part of an agricultural tradition. 
The change has also influenced household traditions in the house. Some traditional 
practices, including preparation of food and offerings that traditionally relied on 
biodiversity in the house, now rely on specialized professionals and markets. Native 
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vegetation including coconut, banana, many kinds of flowers and bamboo, as well as most 
traditional “domestic” animals, including pigs, chickens, cows and ducks, are no longer 
in the houses. However, the limitation of space in a teba, causing the reduction of 
biodiversity, is not the only reason for the Balinese people who rely on specialists to make 
their ritual offerings and markets. This phenomenon can be seen in some houses in Ubud 
and Kamasan, where most of the teba still exist, and many types of vegetation are still 
planted in a teba. In such kinds of houses, a teba still provides many materials for rituals 
but the owners, who work in non-agricultural sectors including tourism, buy many 
materials for rituals in the markets.  
This shows that buying materials for rituals in the market is a new tradition that is 
the result of not only the limitation of spaces in the house but also the occupation of its 
owners. Tourism, which creates many variations of workplaces and has formal 
requirements including working in particular places and regular hours, produces 
difficulties such as adjusting work schedules for people. Therefore, many people do not 
have enough time to participate actively in the time-consuming work of traditional 
obligations in the traditional houses. This condition encourages the transformation of the 
old traditions and alters the role of agriculture in the house.  
However, the spaces in the house still accommodate most of the people’s practices 
in relation to religious activities and social practices as the members of a kinship group 
and a traditional community. These activities show that the house is still able to 
accommodate the occupants’ attempts to maintain a harmonious relationship with God 
and their ancestors represented by activities in the family temple. The house can also 
accommodate people’s activities to maintain a harmonious relationship with others, 
represented by social and religious activities in the compound spaces; even tourists then 
become a new component in this relationship. 
In contrast, the transformed house is unable to provide spaces associated with the 
relationship with the environment as a part of the traditional ecological knowledge. The 
house no longer has vegetation and animals as a part of biodiversity that provides materials 
for rituals and daily needs. The house also has lost the traditional elements of the house 
structure, open space and vegetation that are regarded as the most popular energy-efficient 
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passive cooling resources, to respond to the warm humid climate and to utilise the 
potential of the local natural environment to create thermal comfort for the inhabitants. 
Therefore, the absence of the backyard influences the interrelationship between people, 
the environment and rituals. The relationship becomes tenuous when houses are able to 
accommodate a harmonious relationship with God, ancestors and the other human beings, 
but lose the green space that protects biodiversity and maintains a harmonious relationship 
with the environment.  
8.6. Conclusions 
This chapter has demonstrated that tourism encourages modernization and 
preservation of traditions in the traditional Balinese house. The house, therefore, is likened 
to “living in two worlds,” the modern and the traditional. Some new ideas in some house 
spaces are a reference to luxury tourist facilities, which are financed and managed with 
large investments as a standard model in the tourism economy. This re-ordering of the 
spaces presents an intimate interaction between traditional architecture and contemporary 
tourism architecture. However, the new pattern is a “matter out of place.” It has undergone 
a continual adjustment and redrawing that is far from maintaining its original cultural 
meaning and values, but it becomes only a representation of past icons. 
The transformation of the house focuses on the functionality of the house, rather 
than its spiritual (niskala) meaning. The space that was highly ordered and organised as a 
religious symbol now alters into just a physical space (sekala). The use of space has 
undergone a deterioration of traditional meaning, where some ceremonial activities are 
now conducted in the domestic spaces. The alteration of ceremonial spaces into domestic 
or business spaces shows that the physical configuration has undergone an evolution of 
form, from ritualistic patterns into more logical or secular patterns. The re-ordering of the 
traditional house is far from presenting the essence of settings and the sense of the forms 
and spaces. Rather, the transformation is constrained by practices that focus on the 
physical configuration or decorative elements.  
In addition, the house still accommodates most of the people’s practices in relation 
to religious activities and social practices to maintain a harmonious relationship with God, 
the ancestors and other humans. However, the transformed house is unable to provide 
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spaces associated with the relationship with the environment. The house no longer has 
components to respond to the warm humid climate and to utilise the potential of the local 
environment to support the occupants’ domestic and religious demands and to create 
thermal comfort for the inhabitants.   
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Chapter Nine 
Conclusions: the Continuity and Adjustment of Household Traditions  
The impact of tourism on the physical transformation of the traditional Balinese 
house, as discussed in previous chapters, is related to socio-cultural and environmental 
aspects. This thesis has demonstrated that the transformation is a dynamic field where the 
physical configurations, religious activities, social practices and the environment undergo 
continuous renewal in response to changing conditions. It has explored the conflict that 
exists between the conservation of the character of the traditional Balinese house and the 
demands of tourism. The traditional house, a place where the family’s history, ancestors 
and origin are located, is significant as embodying the memory of past icons. For Balinese 
culture, the house is a place through which a harmonious relationship with God, humans 
and the environment is maintained. However, this thesis found that the connotation of the 
traditional values of the house, which were organised according to definite rules within a 
framework of rituals, has been altered into more flexible functions and definitions. The 
transformation of the Balinese house manifests the attempt of the people to address new 
demands as part of an adaptation and adjustment process.  
Balinese culture is the result of the responses and interactions of the Balinese people 
with people from other cultures over many generations (Mantra 1993). In general, as 
suggested by Williams (1983), culture is a form of communal actions representing a 
unique response to new social circumstances. A culture cannot simply repeat the ideas of 
the past but involves historical issues of social contestation. This unique response is an 
ongoing process that is historically unfinished (Clifford 1994). Parallel to the theories of 
Williams (1983) and Clifford (1994), the continuous renewal of Balinese culture involves 
collaboration of social relations. Authorities, internal to the community structure, and the 
Javanese kingdoms, colonial and postcolonial orders have expressed their rule and 
superiority (Nordholt 1986). This transformation did not imply that the new traditions 
were totally adopted by the Balinese. Nor are the old traditions rejected, abandoned or 
replaced. Rather the transformation consists of selective adaptation, where the new is 
filtered, adjusted and modified to meet the needs and conditions of the Balinese.  
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In this process, new ideas have infiltrated the local traditions by collective 
participation and collaboration. Foreign traditions were incorporated with local practices 
and gradually acknowledged as Balinese traditions (Pitana 2010). The ancient Balinese 
traditions, such as the spirits of nature and ancestors, family systems and structures, 
offerings, physical constructions and spatial orientations (Swellengrebel 1984), can still 
be recognised in present-day practices. These indigenous traditions are important 
components of religious activities even though a broadly Indian worldview and the 
cultural links between Java and Bali had led to the transformation of religion and social 
structures of Bali (Lansing 1983; Nordholt 1986). Evolving over generations, this process 
has been described as a “never ending quest” or “a state of flux”, in which the Balinese 
persistently transform their traditions to face novel circumstances and demands (Nordholt 
1986, p. v).  
However, when the Dutch conquered Bali in early 20th century, they generated a 
political agenda to preserve the Balinese culture as a “fixed traditional order” (Nordholt 
1986: pp. v). This agenda known as “Baliseering (Balinization)” was established in the 
1920s to develop a more positive image of their colonial policy, in an attempt to soften 
the Balinese people’s memory of the Dutch army’s brutal intervention in 1906 and 1908 
respectively in Badung and Klungkung (Picard 1996, p. 20). This policy helped to 
strengthen their political agenda and to stem the influence of Islamic radicalism and 
various nationalist movements (Picard 1996). A form of the preservation agenda has been 
continued by the Indonesian Government since the 1970s, in which the preservation of 
Balinese culture is central to a “cultural tourism” economy as a means to attract tourists 
(Picard 1996, p. 119).  
Directed by an idea of Balinese culture as unique, this policy has built on the Dutch 
idealised and generalised form of Balinese culture and identity. Cultural preservation 
offers a sense of dignity and an income for the Balinese. However, since the introduction 
of tourism to Bali, the culture has been utilised as an asset for economic purposes. 
Nowadays, art performances are also performed for tourists, where once they were a part 
of rituals in the villages and traditional houses. The utilization of sacred performances and 
places as tourist attractions has resulted in an altered culture in Bali. Therefore, the 
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traditional Balinese houses, like many cultural assets, become a resource of not only 
admiration but also commoditisation and cultural deterioration. This complex 
phenomenon gives rise to the question of the continuity of Balinese traditions in the 
traditional Balinese houses as they are transformed into tourist facilities. 
The transformation is a challenge for Balinese architectural practices to provide 
spaces to accommodate household traditions and at the same time obtain economic 
benefit. The house, configured in three divisions consisting of the family temple, the 
compound spaces and the backyard in order to maintain harmonious relationships with 
God, other humans and the environment, is reconfigured based on the needs of the tourism 
economy. Its spatial layout, ordered in relation to the hierarchy of values and the 
significant aspects of the Balinese Hindu religious practices, is re-organised to 
accommodate new activities and to address new lifestyle needs as an attempt to express 
the desires of the occupants to be “modern”. These desires arise because of the people’s 
interactions with tourists, experiences in their workplaces, or information from the media.  
The traditional configuration of the house is considered the embodiment of political 
ambitions of the Majapahit Kingdom from Java that changed many socio-cultural aspects 
of the majority of Balinese villages. Since the preservation policy of the Dutch 
administration, which was then continued by local and national authorities, this model was 
pronounced as the traditional Balinese house, especially in the villages influenced by the 
Majapahit culture such as Sanur, Kuta, Ubud and Kamasan, which were identified as the 
case studies of this thesis. This model became an object of the political imagining of an 
idealised traditional house, which needs to be protected in order to express the Balinese 
identity and to be utilised as capital for tourism development.  
However, far from maintaining the significant components based on traditional 
manuscripts of building guidelines, called hasta kosala-kosali, the transformation of the 
house has changed its physical configurations, thereby altering the cultural functions into 
more pragmatic and immediate needs. The cultural values have undergone a continual 
adjustment as illustrated in the plan drawings. This effort is generated by the demands of 
the tourism economy that encourages the Balinese to transform their house as a repetitive 
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action of existentiality. This thesis has highlighted that the transformation has affected the 
traditional house values and meanings contained within its architectural order and has 
infiltrated religious practices and social activities and, in addition, the environmental 
aspects. However, it has also produced or evoked new practices in the communal village 
facilities. The following sections conclude the findings of this thesis and address potential 
topics for future studies.  
9.1. Identification of the Physical Transformation 
An Approach to Investigate the Transformation 
The investigations of the traditional house transformation were undertaken in four 
tourist destinations, each of which has different historical backgrounds and reputations for 
tourism in Bali. This exploration was carried out through an evaluation template, which 
consisted of nine indicators in three divisions of the house. The template was developed 
as an early stage of the multiple holistic methods, comprising of a baseline data survey, 
interviews, a questionnaire and architectural documentation. As explained in Chapter 
Four, this is an approach using the evidence-based research to systematically assess the 
transformation of the traditional Balinese house. The thesis has developed this tool for the 
architectural discourse of the house transformation. The investigation has traced the 
changes and has developed an inventory and the texture of the transformation. It assessed 
systematically, not only the variation in the physical configuration and the range of 
transformations, but it also enabled a comparison of the transformation between the four 
villages. 
By using this evaluation template, the results demonstrated that the tourist reputation 
of each village influenced the level of the traditional house transformation. The results 
show that the more touristic the village, the more the houses are transformed. Kuta, which 
is a very popular coastal tourist destination, has undergone the greatest transformation, 
while Kamasan, a less popular tourist destination, has the lowest level of transformation. 
The variations of physical transformation are also caused by the level of the house’s 
opportunity to be a site of tourist activities. These opportunities depend on where these 
activities are carried out, consequently, the closer the tourist activities to the location of 
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the traditional Balinese houses, the greater the level of transformation. Tourist activities 
in Kuta have spread both to the beaches and to the village itself, while tourist activities in 
Kamasan are restricted to a few parts of the village. Therefore, most traditional houses in 
Kuta have been transformed into facilities related to tourism. Similarly, tourist activities 
in Ubud are focussed in the centre of the village while the tourist activities in Sanur are 
on the beach, or the outskirts of the village. Therefore, even though Sanur is a favourite 
tourist destination, the houses transformed for tourist facilities are fewer than in Kuta and 
Ubud.  
Becoming an “Incomplete” House 
The investigation found that the transformation is not restricted to particular parts 
of the house, such as the potential economic areas including the front of the house. Rather, 
the transformation, as explored in Chapter Five, has spread to all parts of the house, 
including the profane areas where people perform domestic activities. 
The front wall and the telajakan have changed enormously due to tourism 
development in the villages. Some of them have now vanished or transformed. The other 
front component of the house is the traditional gate (angkul-angkul), which is the visual 
identity of the house. Even though the house is hidden behind the tourist facilities, the 
angkul-angkul is a sign to recognize the house as a traditional Balinese dwelling. This 
phenomenon can be seen in Ubud where most traditional gates still exist. From the gates, 
people can easily identify the presence of a group of traditional houses among the tourist 
facilities. On the other hand, without the angkul-angkul, the presence of the houses is hard 
to recognize such as most houses in Kuta and Sanur. The entrance of the house is a space 
between the tourist facilities and from the street; it is hard to recognize the presence of the 
houses behind those facilities.  
Every division has undergone different levels of transformation. This variation is 
due to each division having different cultural values and functions. The head constituting 
the most sacred spaces, where God and occupants’ ancestors reside, underwent fewer and 
more limited transformations. Only a few family temples have been relocated to other 
parts of the house, or elevated to the higher level of a new structure. On the other hand, 
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the expansion and multiplication of new structures has occurred in the body of the house, 
causing a reduction of open spaces. This increase of new structures for domestic and 
tourist activities has extended to the legs, the backyard. The backyard, which was a small 
forest without pavilions, has now become a site for accommodating domestic and tourist 
facilities. The limitation of space has forced people to live in the most profane areas of the 
house, which was a place for vegetation, animals and garbage processing, based on 
traditional guidelines.  
From the perspective of the cosmological framework, the body is getting bigger 
while the legs are getting smaller and, in many cases, have disappeared. The house is 
likely to become disproportional and even incomplete. The house becomes like a human 
who still has a head with an enlarged body but without legs or with very small legs. The 
traditional house pattern undergoes an ongoing process of the loss of some components, 
its cultural expression and traditional functions but economically, the house becomes more 
valuable than it was before the transformation.  
However, the main function of the house is still residential with the addition of 
tourist facilities. In some cases, the economic benefits of tourism have caused the house 
now to be occupied by more than one family unit so that the number of occupants has 
increased. They share the spaces in the house to accommodate domestic and religious 
activities and to gain economic benefits from tourism by constructing new structures in 
the house. Since the transformations have caused the incompleteness of spaces in the 
house, the stages on which to perform traditions and maintain the continuity of religious 
activities, social practices and indeed how to perform them, have been adjusted. 
9.2. The Appropriation and Reduction of the Spaces 
The disproportional arrangement of the house has caused the gradual disappearance 
of many functional structures that presents the deterioration of its traditional functions and 
meanings. Although many socio-cultural practices are still performed in the transformed 
houses, the house needs other components outside the house such as village facilities to 
compensate for the lost spaces. The space limitation also influences its original 
configuration, rendering the structure less environmentally friendly. Therefore, this 
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section suggests that the deformation process of the traditional house results in the loss of 
its independence.  
The Alteration of Ritual and Domestic Spaces 
The spaces that were organised according to definite rules within the framework of 
ritual arrangement (Hobart 1978) are mostly ordered to accommodate the contemporary 
demands of occupants under the external force of tourism. Cultural commoditisation of 
the house has encouraged or shaped the value of the potential local practices and has 
inspired the way local people modify their house. The house configuration has been 
altered into more flexible functions and definitions. This thesis found that the loss of ritual 
spaces, as demonstrated in Chapter Six, has reduced religious activities. In some of the 
sample houses, it was found that the rituals are no longer performed, while some other 
rituals, which were carried out in particular spaces, are now performed in unusual spaces. 
This new setting presents a deterioration of the traditional house as a stage for rituals.  
In the new setting, a few family temple have been relocated without changing the 
configuration and setting of the shrines. This setting allows the occupants to perform 
religious practices dedicated to God and ancestors, categorised as dewa yadnya such as 
odalan, galungan, kuningan and saraswati, as previously. This new setting indicates that 
God and the ancestors occupy a very important position in the lives of the people, as noted 
by many studies of Bali such as Covarrubias (1974), Swellengrebel (1984) and Goris 
(1984). The family temple setting is maintained to satisfy the occupants’ cognitive and 
emotional demands and to maintain their inner security from the mystical force of God. 
Represented in ritual activities, the family temple is also still an assembly point for the 
people who are the members of a kinship group to prepare, organize and perform rituals. 
The transformed family temple remains a place for worship, and continues to represent a 
family formation.  
The construction of tourist facilities has caused the gradual reduction of ceremonial 
spaces in the body of the house, such as the natah and pavilions and the gradual 
disappearance of open spaces in the “legs” of the house associated with the preparation of 
offerings. This decrease or disappearance represents an erosion of the traditional house as 
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a stage of ceremonial activities, in which the house becomes dependent on other facilities 
to serve its occupants. The house is unable to accommodate particular ceremonies in the 
house, such as ngaben (cremation ceremony) and nyekah (purification of the soul), and 
social practices that reaffirm kinship and solidarity and maintain their traditions. 
Traditionally, the ngaben ceremony and its preparation, were household affairs, helped by 
the members of the village and would have taken place in the house and village facilities. 
The ceremony represented a religious practice and social event for an entire paternal kin 
group and society to work voluntarily to prepare and perform the rituals and to transfer 
their traditions. However, the ngaben ceremony is now performed in the village facilities 
called ngaben ngerit, ngaben kelompok or ngaben massal and is seen as a village event, 
managed by a committee, formed and centred in the village facilities. As a result, these 
new social practices have gradually reduced the roles and functions of the traditional 
house.  
This research found that this new model has produced a new type of social practice, 
whereby the village plays an important role as a central place that draws people into 
revitalized rituals and traditions. Village facilities have become crowded places while 
houses are perhaps, becoming quieter. In village facilities, usually located near to a 
cemetery, temporary bamboo structures are built as reference to the pavilions of the house. 
The number of pavilions is greater, and these are bigger and wider in order to 
accommodate more participants. In these temporary spaces, the rituals are performed as 
usual but they are carried out in different places. The spaces where the rituals are 
performed are not ordered and organised according to definite rules and the numerous 
requirements of the traditional Balinese house plan. This thesis has highlighted that the 
use of space is more for practical reasons, rather than for presenting spiritual symbols of 
ritual spaces in the traditional house.  
The Reduction of the Use of Natural Recourses  
The changed configuration of the traditional Balinese house, as demonstrated in 
Chapter Seven, has influenced the idea of cosmic harmony in the Balinese house, which 
was designed to optimize the use of available resources, to minimize energy and water 
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consumption, and to provide space for garbage processing and biodiversity. The Balinese 
traditional house is widely understood as an architectural form that responds to the warm 
humid climate and optimally utilises the potential of the local conditions to create thermal 
comfort for its inhabitants (Silaban 1991; Trimarianto & Dudek 2011). The shade around 
the pavilions, provided by vegetation, proper ventilation and air movement, reduces heat 
from solar radiation (Trimarianto & Dudek 2011). These aspects are regarded as passive 
cooling resources in hot and humid summer climates where the houses are designed to 
utilise the wind as a natural cooling source (Kusuma 1999).  
Since new structures have increased building density, these traditional elements are 
lost and the traditional house loses potential air movement that would have reduced high 
temperatures and high humidity. The new high-density houses need more energy to 
improve the comfort of occupants (Trimarianto & Dudek 2011). They need artificial 
lighting even on a sunny day and require greater use of air conditioning (AC) to reach an 
indoor comfort level. Therefore, these houses, equipped with electrical appliances, 
consume more energy than the traditional house that did not deploy such modern devices. 
In the new houses, bathrooms and laundry rooms are built so the occupants no longer need 
to go to rivers or springs. Such facilities are built for tourists, particularly in home stays, 
restaurants, cafes, and salons. Water consumption in such houses has increased. Modern 
devices are also installed as a strategy to provide better services for tourists and to 
demonstrate that the tourist facilities are luxurious, prestigious and comfortable. The use 
of modern appliances is adopted from many luxury tourist facilities financed and managed 
as investments by foreigners as a standard model in the tourism economy.  
This standard model has influenced the interrelationship between rituals and the 
preservation of biodiversity. The preservation of biodiversity is oriented towards the 
purpose of tourism rather than protecting the environment as a part of an agricultural 
tradition and as materials for offerings. The tourism economy entices people to build new 
structures by cutting down vegetation in the backyard. Therefore, native fauna can no 
longer nest and produce sounds and movement around the house. The household garbage 
processing that involved fertilizing the land is no longer in the house. The natural 
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processes from garbage, compost production for fertilizer and finally plant production for 
materials for rituals and the daily life of the inhabitants have also disappeared.  
Therefore, tourism has affected the use of natural resources in the house. The 
transformed houses are the owner’s attempts to demonstrate the improvement of their 
social status and, at the same time, to obtain economic benefit from tourists. This 
phenomenon is demonstrated in the following section.  
9.3. The Tension between the Old and the New  
According to Vickers (1996, p. 6), the Balinese assume that “modern” is related to 
the ideas of “progress (kemajuan)” that involves modern objects and advanced 
technologies. The advanced technologies and new lifestyle that are imported from other 
cultures have influenced the setting of the house. The house becomes a symbol of a 
modern lifestyle where the owners have progressed by transforming the traditional into 
the modern. Becoming modern is represented by installing modern products and 
demonstrating cleanliness in the house. The use of modern objects in their house is a 
strategy not only to attract tourists but also to demonstrate the occupants’ new lifestyle.  
Tourism has escalated the process of modernization in Bali, changing many aspects 
of Balinese social life (Vickers 1996). On the other hand, the economic benefit of tourism, 
according to McKean (1973) and Picard (1996), has encouraged the protection of Balinese 
culture including the traditional Balinese house. The houses have adopted a modern 
standard of living while they still provide spaces to accommodate cultural heritage. The 
transformed house, therefore, is likened to “living in two worlds” (Ramseyer & Tisna 
2001, p. 13), the modern and the traditional. However, the spaces, as demonstrated in 
Chapter Eight, have undergone continual adjustment and redrawing to become a symbol 
of the past, which no longer has its traditional meanings.  
The transformation in the front of the house has influenced the aesthetics, and 
eroded its traditional meanings and values. The house that was easy to recognise from the 
street framed by the wall, telajakan and the traditional gate, is hidden behind tourist 
facilities. The front wall that was an architectural symbol and physical border of the house, 
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and the telajakan that was a small garden in front of the wall, have often been demolished 
prior to the construction of tourist facilities. In some cases, tourist facilities are equipped 
with back doors so that people can enter the house without passing through the traditional 
gate that consists of the angkul-angkul and aling-aling. The presence of the traditional 
gate amongst the tourist facilities is resonant of tradition and the attachment to the past. 
This object is a medium to maintain the link and to bring past icons as “memory” or “the 
record of the past” (Shils 1981, p. 50). However, the spiritual barrier to stop evil spirits 
and a visual partition to screen off the interior, which had significant value and meaning 
of the angkul-angkul and aling-aling (Covarrubias 1974), have vanished. The importance 
of the angkul-angkul has been diminished within the hegemony of tourist facilities and it 
is altered into a physical and symbolic structure of the past memory without spiritual 
meaning.  
This investigation also found that the emphasis is on the functionality of the spaces 
of the house rather than the spiritual meaning. The spaces categorised as sekala are seen 
as physical structures only. In the transformed house, hierarchy and symbolic values are 
eroded. Rather, the people try to find suitable pavilions for particular activities, regardless 
of their spiritual meaning. The use of the northern pavilion (bale daja) for performing 
ritual activities that do not reflect its original functions is an example of this phenomenon. 
The northern pavilion, that was a pavilion for sleeping and storing household valuables, 
based on the traditional ordered system, has become a ceremonial space for particular 
ceremonies that were usually performed in the eastern pavilion (bale dangin) such as a 
funeral procession. The space has undergone a deterioration of its traditional meaning, 
where the ceremonial activities are now conducted in the domestic spaces.  
The absence of ceremonial pavilions in the new configuration influences the 
implementation of religious activities, in which the physical configuration has been, as 
suggested by Quantrill (1974, p. 14), “rather more a matter of fashion” where construction 
practices have undergone an evolution of form from “ritualistic patterns” into “more 
logical or secular patterns.” The re-ordering of the traditional house is far from presenting 
the essence of settings and the spiritual sense of the forms and spaces. Rather, the 
transformation is constrained by practices that focus on economic and functional 
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configuration. The transformation of a natah is an example of such a phenomenon. Its 
new setting does not successfully represent its original values constituting a stage for ritual 
activities. Like a theatre stage, the compositions, patterns and types of equipment and 
components of activities would change anytime in accordance with the scenario of each 
activity following the change of the procession of rituals. It was a dynamic space so that 
a natah had no particular pattern. 
However, its traditional pattern and form that constitute a dynamic space has been 
altered into a fixed pattern with pedestrian paths connecting pavilions that are surrounded 
by pots, grass and many kinds of vegetation. This pattern represents the visual deformation 
of the natah in a transformed traditional house. It seems that the natah is just a circulation 
line and a garden, without accommodating social-cultural activities. The new static and 
fixed configuration is like an image in a ‘home magazine.’ Through the visual images of 
houses accessed through media such as television, radio, newspaper and the internet, the 
re-ordering of the natah conforms to the desire and consumption of new ideas in image 
form. Douglas (1966, p. 35) has an idea of “matter out of space” that is one way to 
understand the pattern of the new natah. Re-ordering of the natah presents an intimate 
interaction between traditional architecture and contemporary tourism architecture. 
However, the new pattern is as a “matter out of place.” The reconfiguration is far from 
presenting the original meaning and values of the natah. Rather, it seems it is no longer a 
theatre stage, in which its compositions and patterns will change in accordance with the 
scenario of each activity.  
The alteration of traditional functions also occurs in some ceremonial spaces, since 
they are considered as an asset to obtain economic benefit. This thesis then observed a 
significant difference between the spaces in the transformed house that have tourist 
facilities just in the front and those in the houses that have tourist facilities in the front, 
the compound space and the backyard, including most houses in Ubud. In many 
transformed houses in Ubud, tourist facilities have been designed in such a way so that 
tourists can enter the houses. Traditional pavilions are still ordered in their traditional 
setting and forms, but they become an extension of a restaurant, art gallery or home-stay. 
A natah that was a place for performing social practices and religious activities nowadays 
263

has the additional function of tourist activities. The private domestic domains have now 
become public and economic spaces since the tourism economy infiltrates the domestic 
and ceremonial spaces. Tourism has influenced the religious and cosmological ordering 
of spaces, where they are no longer the main determining factors for configuring the 
houses in tourism villages. Although the configuration of pavilions and open spaces in the 
compound is maintained, the interaction with tourists and the growth of social and cultural 
movements deeply influence the character of family life, religious beliefs and practices. 
In this adaptation process, domestic and rituals activities share spaces with tourist 
activities. The boundary between the use of spaces for traditions and the use for tourist 
activities is maintained by distinguishing the time allocation between the occupants’ use 
of rituals spaces for religious activities and their use for tourists. However, in order to 
utilise such space as long as possible for serving tourists, the preparations for rituals are 
no longer performed in the house, instead offerings are bought in the market. Therefore, 
even though ritual spaces are maintained in the house and many rituals are still performed 
in the house, the preparation activities that encourage solidarity amongst family and 
village members have moved out of the house.  
Compared to the above-mentioned transformed houses that try to maintain the 
setting of the house, most tourist facilities in Kuta, Sanur and Kamasan that are built just 
at the front of the house have undergone substantial transformation. Tourist facilities, 
which are mostly kiosks, cafes and restaurants, were designed in such a way that tourists 
have no opportunity to explore inside so that the compounds are still private areas and 
accommodate the domestic and socio-cultural activities. The construction of tourist 
facilities has changed the front of the house while the construction of structures to 
accommodate the increase of family size have caused not only the reduction of 
undeveloped spaces but also the relocation and demolition of existing pavilions including 
ritual spaces. Some ritual spaces are getting smaller or, in many cases, even disappearing 
such as the bale dangin in some houses. 
In contrast to the transformed houses in Ubud that try to maintain the traditional 
setting of the house - even though they adjust their traditional meaning and values - the 
transformed houses in the three other selected villages have changed not only their settings 
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but also their meanings and values. The spaces within the compound are used only for 
domestic activities and rituals, and thereby do not have an economic benefit. The 
differences indicate that the preference to transform or maintain the forms and settings of 
the spaces are influenced by the extent to which the spaces can offer economic benefit. 
The local nuance tends to be maintained in the spaces that can have economic benefits 
from tourism, than in the spaces that function just for domestic activities or rituals. In the 
transformed house, the tourists are served by the construction of new facilities and by the 
demonstration of traditional activities and rituals within the house. This shows that the 
demands of the tourism economy have infiltrated the ritual spaces in the house.  
However, the family temple is still protected from the infiltration of tourism 
activities. This place is the most sacred space where people perform religious activities on 
a regular basis to maintain a harmonious relationship with God and their ancestors. For 
the Balinese, this relationship is categorized as the relationship with an invisible object, 
niskala, the relationship with the owners of the ground and the house. However, in some 
cases, it has also undergone a transformation process. It is relocated into other parts of the 
house or elevated to the second floor in which the arrangement of shrines is maintained.  
The new family temple elevated to the upper floor seems to produce strong visual 
separation from the other spaces. Rather than offering an intimate interconnection with 
other spaces, such as the courtyard and ceremonial pavilion (bale dangin), it becomes an 
isolated space. Traditionally, the location and walls of the family temple were configured 
in such a way that the family temple was a stage, and the pavilions and courtyard were the 
theatre. The theatre involved the scent of incense and the sacred sound of the priest’s bell, 
which produced an atmosphere of divinity. Visually, the low walls of the family temple 
create a border thereby presenting the ceremonial movements as artistic performances. In 
these performances, the sacredness of the ceremony penetrates to all parts of the house.  
However, when the family temple is relocated to the upper storey, such theatre is no 
longer in the house. The family temple location creates not only layer differentiation but 
also a strong boundary between it and the other spaces. The atmosphere of rituals is limited 
only to the family temple, while the other parts of the house have no connection with the 
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ceremonial activities. Although the spaces surrounding the family temple are still a place 
for the congregation to listen to the sound and songs and smell the incense, the new 
composition of spaces means that people are not able to witness the procession of 
ceremonies. If the family temple is elevated, the activities are too high to be seen either 
from the natah (courtyard) or from the pavilions. Therefore, the other spaces in the house 
no longer serve as places for the family or guests who are not directly involved in the 
ceremonies to experience the sacredness of religious activities in the new family temple.  
Finally, this thesis argues that although the house still accommodates most of the 
people’s practices in relation to religious activities and social practices to maintain a 
harmonious relationship with God, the ancestors and other humans, the transformed house 
is unable to provide spaces associated with traditional ecological knowledge. The house 
no longer has components such as vegetation, the traditional elements of the house 
structures and open space that are regarded as most popular energy-efficient passive 
cooling resources, to respond to the warm humid climate and to utilise the potential of the 
local environment to create thermal comfort for the inhabitants. The house is also unable 
to expresses its original characteristics, hierarchy values and symbolic meaning related to 
the position and movement of rituals.  
The new configuration of the house provides spaces to maintain a harmonious 
relationship with God, ancestors and other humans, even though there is a new additional 
component in the house, namely tourists. However, the house is not able to maintain the 
relationship with the environment since most components of such a relationship have 
vanished from the house.  
9.4. Future Research 
The transformation of the traditional Balinese house can be best described as the 
complex issues of an ongoing transformation. The interpretation of the historic dynamic 
building practices and human activities in the house provides a significant start to 
investigating the communication between architectural productions and socio-cultural 
changes in particular societies. Many studies have investigated to this, but the mechanism 
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of how these two discourses are connected is a question that requires further, in-depth 
research.  
Future studies of the transformation of the traditional Balinese house can venture 
into other areas, such as in industrial, ports and/or city centres. They might address their 
explorations within the formation of land use patterns through different historic periods, 
social classifications and cultural background. These will be an important next step in the 
study of the spatial structure of each region surrounding the traditional dwellings in Bali 
and other regions. A comparative study between social changes and environmental aspects 
would be useful for investigating social cultural formation and the relationship between 
spatial configurations and their impact on energy efficiency and embodied energy in the 
transformed traditional house.  
9.5. Toward More Pragmatic Configuration 
A house in a traditional society, including the traditional Balinese house, is built to 
address a complex set of purposes and is greatly influenced by the cultural milieu to which 
it belongs (Rapoport 1969; Oliver 1997). A house expresses symbolically its purposes, 
the characteristics of its inhabitants, and the hierarchical values and symbolic meanings 
related to position, separation and linkages of the people (Bourdieu 1973; Kostof 1995; 
Rapoport 1983). 
Central to the abovementioned thesis is an exploration of how the socio-cultural and 
religious attitudes affect the form of the house. However, the greater impact of the external 
force of tourism has changed all parts of the house, which is metaphorically likened to a 
human body divided into three parts. The house that was organised within the framework 
of ritual arrangement (Hobart 1978) is reconfigured to accommodate people’s original 
traditions and, in addition, the contemporary lifestyle. A series of demolitions, relocations 
and reconstruction have altered the traditional order of the house to provide spaces for 
new occupants and new activities. Consequently, the house is then deformed or 
incomplete, as it has lost some essential elements. Therefore, it is unable to play all of its 
roles independently and this affects the way that it accommodates Balinese traditions. 
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This transformation can be best described as an ongoing renewal where the house is 
adjusted to best suit currents needs. Central to this argument is an exploration of how the 
traditional Balinese house is reconstructed over generations, which also represents power 
relations as part of political and cultural history. However, this thesis suggests that the 
transformation is read as a pragmatic response to address new challenges in the 
community by interpreting the reconfiguration of the house. This response is the challenge 
of architectural practices in Balinese communities, to maintain traditional nuances of the 
house, performing not only domestic and socio-cultural activities but also the additional 
activities of tourism. However, household domains have become public spaces as the 
tourism economy infiltrates the house. This infiltration has blurred the architectural 
boundaries in the plan and functions of spaces in the traditional Balinese house.  
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Appendix A Baseline survey template 
^ƵƌǀĞǇŚĞĐŬ>ŝƐƚ
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EŽ ,ŽƵƐĞ/ĚĞŶƚŝƚǇ WŚŽƚŽͲ
ŐƌĂƉŚ
EƵŵďĞƌ
dŚĞƚƌĂŶƐĨŽŵĂƚŝŽŶůŽĐĂƚŝŽŶƐ ŽŵŵĞŶƚ
&ĂŵŝůǇ
dĞŵƉůĞ
dĞůĂũĂŬĂŶ
;ƚŚĞ
ůĂŶĚƐĐĂƉĞ
ďĞƚǁĞĞŶ
ĨƌŽŶƚ
ĨĞŶĐĞĂŶĚ
ƐĞǁĞƌͿ
ĞŵŽůŝƐŚ
ĨĞŶĐĞ
;ƚĞŵďŽŬ
ƉĞŶǇĞŶŐŬĞƌͿ
ĞŵŽůŝƐŚ
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ŐĂƚĞ
;ĂŶŐŬƵůͲ
ĂŶŐŬƵůĂŶĚ
ĂůŝŶŐͲĂůŝŶŐͿ
ƵŝůĚ
ƉĂǀŝůŝŽŶ
ĂĚũĂĐĞŶƚƚŽ
ĞǆŝƐƚŝŶŐ
ƉĂǀŝůŝŽŶƐ
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ĞǆŝƐƚŝŶŐ
ƉĂǀŝůŝŽŶƐ
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ǇĂƌĚͿ
ŚĂŶŐŝŶŐ
ŶĂƚĂŚ
;ŚŽƵƐĞ
ǇĂƌĚͿ
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KƚŚĞƌƐ
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Appendix B Interview guidelines 
/ŶƚĞƌǀŝĞǁĞƌ ͗  ͗
ĂƚĞĂŶĚƚŝŵĞ ͗ >ŽĐĂƚŝŽŶ ͗
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ZĞƐĞĂƌĐŚdŝƚůĞ͗dŚĞ/ŵƉĂĐƚŽĨdŽƵƌŝƐŵŽŶƚŚĞdƌĂŶƐĨŽƌŵĂƚŝŽŶŽĨƚŚĞdƌĂĚŝƚŝŽŶĂůĂůŝŶĞƐĞ,ŽƵƐĞ

/ŶƚƌŽĚƵĐƚŝŽŶĂŶĚďĂĐŬŐƌŽƵŶĚƚŽƌĞƐĞĂƌĐŚ
tŚĞŶƚŚĞƉĂƌƚŝĐŝƉĂŶƚͬƐĂƌĞƌĞĂĚǇƚŽĐŽŵŵĞŶĐĞƚŚĞŝŶƚĞƌǀŝĞǁ͕/ǁŝůůƉƵƚŚĞƌŽƌŚŝŵĂƚĞĂƐĞďǇƵƐŝŶŐĂ
ĨƌŝĞŶĚůǇ͕ƉƌŽĨĞƐƐŝŽŶĂůĂƚƚŝƚƵĚĞ͘/ǁŝůůƚŚĂŶŬƚŚĞƉĂƌƚŝĐŝƉĂŶƚĨŽƌǁĞůĐŽŵŝŶŐŵĞŝŶƚŽƚŚĞŝƌŚŽƵƐĞĂŶĚĨŽƌ
ǀŽůƵŶƚĞĞƌŝŶŐƚŽƉĂƌƚŝĐŝƉĂƚĞŝŶŵǇƌĞƐĞĂƌĐŚ͕ĂŶĚŝŶĨŽƌŵƚŚĞƉĂƌƚŝĐŝƉĂŶƚŽĨƐŽŵĞŽĨƚŚĞƉƌŽĐĞĚƵƌĂů
ŝŶĨŽƌŵĂƚŝŽŶĂƐƐƚĂƚĞĚŝŶƚŚĞWůĂŝŶ>ĂŶŐƵĂŐĞ^ƚĂƚĞŵĞŶƚ͗
͞dŚŝƐŝƐƚŽĐŽŶĨŝƌŵƐŽŵĞĚĞƚĂŝůƚŚĂƚǇŽƵŵĂǇŚĂǀĞĂůƌĞĂĚǇƌĞĂĚŝŶƚŚĞWůĂŝŶ>ĂŶŐƵĂŐĞ
^ƚĂƚĞŵĞŶƚ͕ƚŚĂƚƚŚĞŝŶƚĞƌǀŝĞǁǁŝůůŐŽĨŽƌĂƉƉƌŽǆŝŵĂƚĞůǇƚǁŽŚŽƵƌƐĂŶĚƚŚĂƚŽƵƌĐŽŶǀĞƌƐĂƚŝŽŶ
ǁŝůůďĞƌĞĐŽƌĚĞĚŽŶĂƚĂƉĞƌĞĐŽƌĚĞƌ͘͟
͞dŚĞŝŶƚĞƌǀŝĞǁǁŝůůĂƐŬĂďŽƵƚǇŽƵƌǀŝĞǁƐĂďŽƵƚǇŽƵƌŚŽƵƐĞƚŚĂƚǇŽƵůŝǀĞŝŶ͘/ƚǁŝůůĞŶƋƵŝƌĞ
ĂďŽƵƚǁŚĞŶĞĂĐŚƉĂǀŝůŝŽŶǁĂƐďƵŝůƚ͕ǁŚŽďƵŝůƚŝƚĂŶĚŚŽǁŝƚǁĂƐďƵŝůƚ͕ǁŚĂƚĂĐƚŝǀŝƚŝĞƐǁĞƌĞ
ĚŽŶĞĂŶĚŝĨƚŚĞǇĐĂŶƐƚŝůůďĞĚŽŶĞ͘/ǁŝůůƌĞĐŽƌĚďǇƉŚŽƚŽŐƌĂƉŚǇĚŽĐƵŵĞŶƚƐƚŚĂƚǇŽƵŚĂǀĞ͕ĂŶĚ
ǁŝůůƉŚŽƚŽŐƌĂƉŚĂŶĚĚŽĐƵŵĞŶƚƚŚĞŚŽƵƐĞƚŚƌŽƵŐŚĂƐŬĞƚĐŚƉůĂŶ͘͟
/ǁŝůůƚŚĞŶƉƌŽǀŝĚĞƐŽŵĞďĂĐŬŐƌŽƵŶĚƚŽƚŚĞƌĞƐĞĂƌĐŚĂƐĞǆƉůĂŝŶĞĚŝŶƚŚĞWůĂŝŶ>ĂŶŐƵĂŐĞ^ƚĂƚĞŵĞŶƚ͘
͞dŚĞƉƵƌƉŽƐĞŽĨƚŚŝƐƉƌŽũĞĐƚŝƐƚŽĚŽĐƵŵĞŶƚƚŚĞĐŚĂŶŐĞƐƚŽƚŚĞƚƌĂĚŝƚŝŽŶĂůĂůŝŶĞƐĞŚŽƵƐĞĂƐĂ
ƌĞƐƵůƚŽĨƚŚĞƚŽƵƌŝƐŵ͘/ƚǁŝůůƌĞĐŽƌĚƚŚĞǁĂǇƚŚĞƚƌĂĚŝƚŝŽŶĂůĂůŝŶĞƐĞŚŽƵƐĞŚĂƐĐŚĂŶŐĞĚĂŶĚ
ŝŶǀĞƐƚŝŐĂƚĞƚŚĞŝŵƉĂĐƚŽĨƚŚĞƚŽƵƌŝƐŵŽŶƐƵĐŚĐŚĂŶŐĞƐ͘͟
/ŶƚĞƌǀŝĞǁ'ƵŝĚĞůŝŶĞƐ
&ĂŵŝůǇŚĂƌĂĐƚĞƌŝƐƚŝĐ
ϭ͘ ,ŽǁŵĂŶǇĨĂŵŝůŝĞƐĂŶĚƉĞŽƉůĞůŝǀĞŝŶƚŚŝƐŚŽƵƐĞ͍
Ϯ͘ ŽŽƚŚĞƌĨĂŵŝůŝĞƐŚĂǀĞƚŚĞƌŝŐŚƚƚŽůŝǀĞŝŶƚŚŝƐŚŽƵƐĞ͍
,ŽƵƐĞĐŚĂƌĂĐƚĞƌŝƐƚŝĐ
ϯ͘ tŚĂƚĚŽǇŽƵŬŶŽǁĂďŽƵƚƚŚĞďƵŝůĚŝŶŐƐŚĞƌĞ͍tŚŽďƵŝůƚƚŚĞŵĂŶĚǁŚĞŶ͍
ϰ͘ ŝĚǇŽƵďƵŝůĚĂŶĞǁďƵŝůĚŝŶŐŝŶƚŚŝƐŚŽƵƐĞ͍tŚĞŶǁĂƐŝƚďƵŝůƚ͍
ϱ͘ ŽǇŽƵƌďƌŽƚŚĞƌƐĂŶĚƐŝƐƚĞƌƐŽƌŽƚŚĞƌĨĂŵŝůŝĞƐŚĂǀĞƉĂǀŝůŝŽŶƐŝŶƚŚŝƐŚŽƵƐĞ͍
ϲ͘ tŚŝĐŚďƵŝůĚŝŶŐƐƐƚŝůůĞǆŝƐƚĂŶĚǁŚŝĐŚďƵŝůĚŝŶŐƐŚĂǀĞďĞĞŶĐŚĂŶŐĞĚ͍tŚŝĐŚƉĂƌƚƐŚĂǀĞďĞĞŶ
ĐŚĂŶŐĞĚ͍
WĂŐĞϭŽĨϰ
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Appendix C The method to determine water consumption 
In the case that the houses use well and then store it in the water tank, water is 
automatically pumped when the water in the tank is in the particular minimum level 
(A). The electric pump is then automatically turn off when the water in the particular 
maximum level (B). Since the volume of water in a tank is measurable, the number of 
times per day that the participants filled the water tanks was the information used to 
determine the water consumption.  
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Appendix D Questionnaire 
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Introduction and background to research  
When the participant(s) are ready to fill out the questionnaire, I will put her or him at ease by using a 
friendly, professional attitude. I will thank the participant for welcoming me into their house and for 
volunteering to participate in my research, and inform the participant of some of the procedural 
information as stated in the Plain Language Statement: 
“This is to confirm some detail that you may have already read in the Plain Language 
Statement, that the interview will go for approximately two hours”. 
“The questionnaire will ask about your house that you live in. It will require information about 
the electricity and water consumption, garbage production and the condition of animals and 
plants in your house. I will record by photography documents that you have, and will 
photograph and document the house through a sketch plan”. 
I will then provide some background to the research as explained in the Plain Language Statement. 
“The purpose of this project is to document the changes to the traditional Balinese house as a 
result of the impact of tourism. It will record the way the traditional Balinese house has 
changed and investigate the impact of the tourism on such changes”. 
 
Questionnaire 
1. How many people live in this house?.................................. 
2. How many tourists use the tourist facility in this house? 
a day……………………………; a month………………………….. 
3. Does this house use public electricity? 
a. Yes                                 
b. No 
 
4. If no, what kind electricity does this house use? 
…………………………………………………………………………………………………………. 
5. How much electricity does this house use a month? 
a. For residential purpose :     <200 kWh    
>200-400 kWh  
>400-600 kWh 
>600-800 kWh 
>800 kWh 
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b. For commercial purpose: :     <200 kWh    
>200-400 kWh  
>400-600 kWh 
>600-800 kWh 
>800 kWh 
 
6. What kind of equipment does this house use? 
Residential Commercial 
Equipment Type/ Model Quantity Equipment Type/ Model Quantity 
      
      
      
      
      
      
      
      
      
 
7. Does this house use the public water supply?..................................................... 
8. If no, what kind of water supply does this house use?.......................................................... 
9. How much water does this house use a month? 
a. For residential purpose: :     <250 litres    
>250-500 litres  
>500-700 litres 
>700-900 litres 
>900 litres   
b. For commercial purpose: :     <250 litres    
>250-500 litres  
>500-700 litres 
>700-900 litres 
>900 litres   
10. Does this house recycle water? 
............................................. 
11. Is the grey-water of this house used for other purposes? 
..................................................... 
12. If yes, what kinds are the purposes? 
 ..................................................................................................................................................................  
 ..................................................................................................................................................................  
 ..................................................................................................................................................................  
 ..................................................................................................................................................................  
 ..................................................................................................................................................................  
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13. How much garbage does this house produce? 
a. For all purposes  : ………………………………….m3 
b. For residential purpose : …………………………………..m3 
c. For commercial purpose: ………………………………….m3 
14. Does this house separate garbage before dispose? 
a. Yes                                 
b. No 
15. If yes, what the process for the separated garbage? 
a. Organic                                 
− composted 
− burned 
− disposed  
− sold 
− other    ………………………………………………………. 
b. Recycle  
− burned 
− disposed  
− sold 
− other    ………………………………………………………. 
c. Plastic and bottle 
− burned 
− disposed  
− sold 
− other    ………………………………………………………. 
16. Where is the garbage disposed? 
a. In this area (around the house) 
b. Public waste disposal 
c. Burned in this area 
d. Other    
 …………………………………………………………………………………….. 
17. Does this house have a process of handling garbage? 
…………………………………………………………………………………………………………
…………………………………………………................................................................................... 
18. If yes, what is the process? 
…………………………………………………………………………………………………………
…………………………………………………................................................................................... 
…………………………………………………………………………………………………………
…………………………………………………................................................................................... 
 
 
...............……………,………………………………….. 
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Appendix F The facades of the selected precincts of the traditional houses in the four villages 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
Appendix F.1 Facade of the traditional Balinese houses on Hanoman Street Ubud (east section) 
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Appendix F.2 Facade of the traditional Balinese houses on Hanoman Street Ubud (west section) 
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Appendix F.3 Facade of the traditional Balinese houses on Legian Street Kuta (east section) 
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Appendix F.4 Facade of the traditional Balinese houses on Legian Street Kuta (west section) 
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Appendix F.5 Facade of the traditional Balinese houses on Danau Toba Street Sanur  
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Appendix F.6. Facade of the traditional Balinese houses on Danaau Toba Street Sanur  
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Appendix F.7 Facade of the traditional Balinese houses on Nandini Street Kamasan  
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Appendix G Glossary 
GLOSSARY 
Adat : Custom, customary law. The Dutch applied this term across 
what is now Indonesia, and it became a common usage. 
Adepa :  Measurement calculated by using the length of one’s arm 
Alang-alang: : Thatch leaves 
Aling – aling : Small wall that screens off the interior and stops evil spirits 
Alit : Small, little 
Angkul-angkul : A type of Balinese gate that is traditionally used as dwelling 
gate. 
Asta Bumi : Balinese traditional architecture’s document that describes rules 
and order in traditional urban planning based on religious and 
cosmological orientation 
Asta Kosala Kosali: : Principles and orders in Balinese traditional architecture 
Awig-awig: : The traditional regulation 
Bale banjar : Community building or community as the smallest traditional 
institution that forms a traditional village 
Bale dangin :  The ceremonial pavilion in a compound space  
Bale Piasan : A pavilion in the family temple as a place for offerings and a 
high priest or a priest to guide ceremonies 
Bale :  A pavilion, a house, a couch or bed 
Bali style:  : Style of Balinese architecture based on the local architecture, 
which is somehow apart from its traditionalarchitectural 
principles 
Banjar : Ward. Neighborhood organization with its own pavilion and 
associated shrine or temple. Meetings are held once every thirty-
five days. Many aspects of death rituals fall under banjar 
jurisdiction. 
Banten :  Offerings 
ϯϬϱ

Barong : A lion-like costume animated by two men, often used in 
processions between temples. “Sacred” forms represent a 
spiritual entity, usually understood as a follower of the main god 
of a death temple. Secular forms are often used in tourist 
performances. 
Bhur: : Nether world 
Bhuta: : Demons 
Bhuwah: : Middle world 
Bhuwana Agung : The great world; that is, outer reality, the material world, the 
macrocosm 
Bhuwana Alit : The little world; that is, the inner human, the immaterial world, 
the microcosm 
Bhuwana : World 
Brahma :  A Hindu deity whose role is to create this world 
Brahmana: : Highest caste, from which pedanda priests come, associated 
with sacred knowledge. 
Bulan pitung dina :  After birth, the parents of the baby are ceremonially impure (in 
Balinese called sebel). The father will be sebel until umbilical 
cord drops and the mother will be sebel until 42 days.  
Commodification: : Exploitation of potential subject, to make subject for an 
exchange, to make values as commodity within a market 
Cultural tourism: : An approach to promote tourism and at the same time to 
preserve the culture. 
Desa Adat : Balinese local community institution that governs a traditional 
village territory and its members. This traditional Balinese 
village has been referred as 'desa pekraman' since the instigation 
of the Provincial Act no.3/2001 
Desa Bali Daratan : Balinese villages that adopt the Majapahit cultures. 
Desa Baliaga :  Balinese villages that do not adopt the Majapahit cultures 
Desa dinas : Terms used by the Indonesian state to describe a village, also 
called kelurahan 
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Desa : A complete and independent community, a village 
Griya: : The high priest house. Also often used to refer to the homes of 
anyone of high Brahmana status. 
Jineng :  A barn used for storing rice 
Kaja :  Direction towards the sacred mountain or the sunrise 
Kanda Empat : The four spiritual brothers or sisters who are born with a baby 
and accompany him throughout life and the hereafter, guarding 
and helping him if treated properly (Eiseman 1989) 
Kangin :  The direction 'east' 
Kauh :  The direction 'west' 
Kelod :  Direction towards the sea or the sunset, associated with the evil 
spirit activity 
Kemulan :  The ancestors of a nuclear family 
Kepus pungsed : The ceremony when the umbilical cord drops (Eiseman 1989, 
Surayin 2004) 
Krama adat/desa :  Member/s of the desa adat 
Krama Desa :  Member of a community (krama desa) 
Majapahit: : Immense thirteenth to early sixteenth century dynasty based in 
East Java which encompassed much of what is now Indonesia. 
Both Balinese and Indonesian nationalist histories have long 
emphasized Majapahit origins. 
Mebat :  Prepare food for ceremonial offerings and feasts 
Merajan : The family temple (household temple) comes from praja, 
descendants family but also followers, to pay respect to the gods 
Natah/natar :  Open space in the centre of a compound (house, temple, public 
building) 
Ngaben :  Cremation ceremony 
Ngayah :  Provision of voluntary labour to the temple/s 
Ngelepas aon : The ceremony when the baby is 12 days old.  
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Nista :  Lowest area/point/form 
Odalan :  Regular ceremony held to celebrate the completion of a certain 
temple/shrine 
Oton or otonan: : Ceremony is held every 120 days. Aoton means the first oton, 
duang oton is the second oton and telung oton is the third oton.   
Padmasana: : The largest type of shrine to the Sun God, Surya/Atintya. The 
model for the World Temple and temples of many offices, 
schools, and businesses. 
Palemahan :  Place to perform domestic activities 
Parahyangan :  Place to conduct ritual practices, i.e. Kahyangan Tiga 
Pedanda: : The high priest of Brahmana caste (pedanda),  
Puri: :  Palace, royal house. Also often used to refer to the homes of 
anyone of high Satria status. 
Rwa Bhineda :  Balinese concept of opposition, good-bad; west-east; up-down 
Sanga Mandala : Nine regions of house yard, each region has a different meaning 
and functions 
Teba : The backyard. It is a place for planting vegetation and raising 
animals that are used for food and offering materials. It is also a 
place for garbage processing 
Telajakan : A space between the front wall and road. This place functions as 
a garden where people plant vegetation such as flower and foliage 
trees.  
Tri Hita Karana : Concept of harmony and balance of the Balinese Hindu religion 
involving three factors: microcosm, macrocosm and the 
Supreme God 
Undagi :  The traditional Balinese architect 
Wantilan :  Assembly hall of the villagers 
Wayang lemah :  The puppetry shadow show that special performed for 
ceremony.  
Wisnu : A Hindu deity whose role is to protect this world 
